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SOCAITANYA 
RAGANUGA BHAKTI 


Sri Krsna Himself came down on 
earth in the form of Sri Caitanya with 
the sole purpose, as far as we are con- 
cerned, of preaching Raganuga Bhak ti 
by precept as well as by example. 

Sri Caitanya describes the end of 
Raganuga Bhakti as the realization of 
the blissful state of complete union be- 
tween Radha and Krsna in which nei- 
ther of Them exists as the subject or the 
object of experience. What exists is only 
the unique state of blissful union, which 
experiences itself. 

This has given rise to the miscon- 

= ception that in order to realize the high- 
est stage of Raganuga Bhaktione has to - 
imitate "Rad аг nd become one with 


| Krsna. This. miscor роп is, here, re- 
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PUBLISHER'S NOTE 


word about the author, to whom | am deeply in- 
A debted for writing this book on my request, seems 
necessary. 

Srila Adike$ava Prabhu (Dr. O.B.L. Kapoor) was born 
in 1909. He had strong leanings towards the Advaitic phi- 
losophy of Sankara. In August 1931 he met Sri Srimad 
Bhaktisiddhanta Sarasvatli Gosvami Prabhupada, who pulled 
him out of his Advaitic moorings and gave him Vaisnava 
initiation in Radhakunda at the time of his Vrajamandala- 
Parikrama in 1932. On his suggestion and under his close 
supervision he wrote a thesis оп ‘The Philosophy of Sri 
Caitanya,' which was approved for the degree of Doctor 
of Philosophy by the University of Allahabad. He had, thus, 
the unique distinction of becoming the first Doctor of Phi- 
losophy of this prestigious university. 

He worked as Principal and Head of the Philosophy 
Dept. K.N. Govt. College, Gyanpur, Varanasi. Since his 
retirement in 1967, he has been living in Vrndavana 
and writing books relating to Vaisnavism and the Vaisnava 
saints in Hindi and English. He has written more than 
25 books in Hindi. His contribution to Gaudiya Vaisnava 
literature in Hindi is immense. In his book titled Vraja- 
ki-rasopasana he made a comparative study of the 
doctrine of Rasa in different Sampradayas of Vraja and 
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proved that the Ad/-acarya of Rasa-sastra is Sri Ripa 
Gosvami and the Acaryas of the other Sampradayas have 
derived the main principles of their doctrine of Rasa 
from him. The work won him an award from the U.P. 
Goverment. 

In English one of his most important contributions 
is 7he Philosophy and Religion of Sri Caitanya. The 
work was highly appreciated by Srila A.C. Bhaktivedanta 
Swami Prabhupada. The following is a photocopy of his 
appreciation of the book: 


Irsna-;alaran Temple 
Vrindavan, Sorel 
i have road with roat ploasure the manuscript of Dr.O, ii, L.lapoor!s 
work titlea "Ine philosophy and zelàizion of Sri Caitanya". Packed acten- 
sively with quotes ard notes, the treatiso bears she hallemark of cuthon- 
vac resowch. it is, in ny opinion, tho first scientific delineation of 
the philosophy of Sri Caitanya, based primarily on his direct uttoronces, 


cs contained іп Saitama Coritamrta and Caitanya Bheagavata, and supported 


profusely by references to tho vast literature 1025 by his learned discin’- 


los, xost of which was written umer his cxpross cormend and on the basi 


`of the guide-lines provided by hin. 
fhe book is written in elegant style. I om suro it All bo 
acclained, not only by the Yaisnavas in India, but oy the members of she 


antornational Society for itsna-consciousness and ey the lovors of 


philosophy and roligion all over the \(\ | 
ЛШ cali or 
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Publisher's Note IX 


Srila Prabhupada also published a number of articles 
of Srila Adikesava in the Back to Godhead magazine 
of ISKCON. In his letter dated July 1, 1973 he wrote 
to him: 

“So | understand that you have written another 
article “The Absolute as Both Qualified and Unqualified” 
and transmitted it to the editor. This is very good. This 
writing is first class preaching and we want to publish 
more and more of your articles in Back to Godhead.” 

His other works in English, namely, 7he Sa/nts 
of Vraja, The Life of Love, The Gosvamis of Vrndavana, 
Experiences in Bhakti: The Science Celestial and The 
Saints of Bengal have been widely acclaimed. 


In the present work Srila Adikesava has given 
a succinct, precise and authoritative description of Sri 
Caitanya Mahaprabhu's contribution to Raganuga Bhakti 
and has set aside certain misunderstandings that prevail 
regarding sadhya (End) and sadhana (Means) in Raganuga 
Bhakti as preached by Mahaprabhu. 


A.K. 
Bh. 
Bh.R.S. 
Bh.S. 
Gc! 


C.Ch. 


C.Bh. 
G.L. 
G. V.D. 


H.Bh.V 
K.S. 
K.B. 
L.M. 
BB E 
Pies: 

R. V.C. 
Un. 


Vr.Bh. 
Vr.M. 
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PREFACE 


g 

ri Krsna Himself came down on earth in the 
S form of Sri Caitanya with the sole purpose, 

as far as we are concerned, of preaching 
Raganuga Bhakti by precept as well as by example. 
This by itself explains the supreme importance of 
Raganuga Bhakti. Sri Caitanya defines Raganuga 
Bhakti as Bhakti, which is governed by Лада or 
Love, as against Vaidhi Bhakti, which is governed 
by Law, or the rules and regulations of the Sastras. 

In this book the concept of Raganuga Bhakti 
is clearly explained as also the relative importance 
of Raganuga Bhakti and Vaidhi Bhakti. 


Sri Caitanya describes the end of Raganuga 
Bhakti as the realization of the blissful state of 
complete union between Radha and Krsna in which 
neither of Them exists as the subject or the object 
of experience. What exists is only the unique state 
of blissful union, which experiences itself. 

This has given rise to the misconception that 
in order to realize the highest stage of ARaganuga 
Bhakti one has to imitate Radha and become one 
with Krsna. This misconception is, here, removed. 
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It is explained how the sadhaka can in his tran- 
scendental Manjari form realize that state without 
imitating Radha and becoming one with Krsna. 

In this connection the concept of transcendental 
body and the upasana of Manjari Bhava, including 
Astakalina-lila-smarana, are thoroughly explained. It 
is, however, emphasised that the sastras deprecate 
the practice of the upasana of Manjari Bhàva until 
the heart is purified by constant repetition of the 
Holy Name. 

| am grateful to my good friend Sri Radharamana 
Sadhu for kindly composing, designing and publishing 
the work expeditiously. 


O.B.L. Kapoor 


Gaura-Purnima, March 17th, 1995 
Radharamana Marg. 
Vrndavana, U.P., India. 





ў His Divine Grace 
Srila Adikesava Prabhu 
(Dr. Oudh Bihari Lal Kapoor) 





CHAPTER | 


REASONS FOR THE 
APPEARANCE OF SRI CAITANYA 


| THE LOGICAL REASON: THE DIALECTIC OF RASA 


he advent of $ri Caitanya is not simply a 
| historical event in the phenomenal world. It 
is the culmination of a transcendental dialectic. 
The dialectic is inherent in the very nature of Para- 
brahma or the Supreme being. The 7ai/ttriya Upanisad 
describes Para-brahma as Rasa: raso vai sah 
(7aíttriya, Ananda Valli.,7). Rasa is concentrated 
ananda or bliss. Ananda in its concentrated form 
assumes a figure. The figure is the figure of Sri 
Krsna. Ananda-brahma is the formless expansive 
glow of Para-brahma, just as moon-light is the 
formless expansive glow of moon. In Ananda-brahma, 
rasa is dormant, still and motionless. It is not rasa 
in the real sense. In Rasa-brahma or Sri Krsna, rasa 
is dynamic, restless, effulgent, ever-flowing and ever- 
growing. It is astonishingly new and relishable, passing 
every moment beyond itself to new levels of rasa- 
consciousness. 
Krsna is both rasa and ras/ka. As rasa He 
is the highest thing to be relished, as rasika He 
is the greatest enjoyer of rasa. Rasa is dynamic, 
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because it is the essence of love or prema. Love 
is never satisfied with itself. The more the love the 
more the longing for love. The dynamism of love 
makes Krsna //атауа, which means that He desires 
to revel more and more in beatific pastimes of love. 
But this is not possible if Krsna remains the Supreme 
Being, Who is one without a second (advaya), or 
the lone rasika, Who enjoys His own rasa. Therefore 
the unity of rasa and rasika in Him bursts forth 
and blooms into the duality of Krsna and Radha. 
Krsna is personalized rasa, Radha is personalized 
bhava or pure and selfless love (prema) at its highest. 
Loving communion between the two generates higher 
and higher dimensions of rasa. 

The development of unity into duality, however, 
is not a process in time. It is a logical development, 
a development that is indicative of a necessary and 
integral relationship between rasa and bhava. There 
is no rasa without bhava. Krsna as rasa is always 
qualified by bhava. Bhava or prema is the essence 
(sara-vrtt/) of the Hladini-Sakti or the bliss potency 
of Krsna. Hladini-$akti resides in Krsna in an abstract 
form and is responsible for His svarüpananda or 
the bliss that is integral to His Self. It also assumes 
a form and resides outside in the shape of Radha 
to make Him realize yet higher dimensions of bliss. 
Krsna enjoys the bliss caused by Her prema a 
thousand times more than the bliss natural to His 
Self. 

The duality of Radha and Krsna implies the 
duality of @sraya (lover) and visaya (the object of 
love). Radha is the ideal @sraya or lover and Krsna 
the ideal visaya or the sweetest object of love. The 
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sweetness or madhurya of Krsna cannot be realized 
except through the eyes of love. Since Radha's love 
is the highest, Krsna in the sweetest form is realized 
by Radha. But both the love of Radha and the 
madhurya of Krsna are evergrowing,! The intensity 
of the love of Radha sublimates the màdhurya of 
Krsna and the madhurya of Krsna sublimates the 
love of Radha. There is, as it were, a race between 
the two.? The race continues until both love and 
madhurya reach the highest stage. At this stage 
the highest type of bliss is experienced. The bliss 
IS SO sweet and intense that it obliterates the subject- 
object relationship. Both @sraya and visaya lose 
consciousness of [hemselves. Only the bliss con- 
sciousness remains. The bliss is svasamvedya, that 
IS, It experiences itself. 

Rupa Gosvami says that in this state love melts 
the minds of Radha and Krsna to such an extent 
that They virtually become one and perception of 
difference is not possible? This state of love re- 
lationship between Radha and Krsna is called prema- 
vilasa-vivarta. It is from the standpoint of this ecstatic 
State of Radha and Krsna that the ultimate reality 
Para-brahma is called rasa. 

This union in love between Radha and Krsna, 
however, does not imply a monistic union, as does 
the Advaitic conception of formless Brahma or the 
Neo-Platonic concept of God as an experience, in 
which the loss of individuality of the devotee is 


-—_—- CC — — — — 


1 QCc, Adi, 4.140-141 
2 ibid, 142 
Ujjvalanilamani, Sthayi 78 
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complete and irrevocable. It is, as Jiva Gosvami 
explains, like the union between fire and a piece 
of iron. A piece of iron, when put for a long time 
in fire, becomes red hot like fire. Every part of it 
is animated by fire and acquires the characteristics 
of fire. Still iron remains iron and fire remains fire. 
Similarly both Krsna and Radha retain Their identity. 
They are so absorbed in each others love and lost 
in each other's thought that there is hardly any room 
in Their hearts for the thought of Themselves or 
anything else. Sri Caitanya Mahaprabhu is the 
personalized form of this union. 

The dialectic that leads to the emergence of 
Sri Caitanya is obvious. In Hegelian terminology it 
may be expressed thus: 

The Rasa-brahma, or Krsna, as the unity of 
rasa and rasika is the thesis. The unity veers round 
to its opposite, the duality of Krsna and Radha as 
a necessary consequence of the dynamism inherent 
in it. Thus unity is negated by duality. But duality 
or difference is repugnant to the essential unity of 
Radha and Krsna. Therefore, both unity and difference 
are necessarily transcended and reconciled in a higher 
synthesis, which is neither unity nor difference, but 
an inconceivable unity in difference. This is $ri Caitanya. 

This is the logical process, which automatically 
leads to the emergence of Sri Krsna as Sri Caitanya. 
The process is accelerated by Krsna's desire to unite 
with Radha in order to taste the highest rasa She 
enjoys. The logical process is the philosophical (tattv/ka) 
aspect of the appearence of Śri Caitanya. Krsna's 
craving for the rasa enjoyed by Radha, which leads 
to His union with Her is the ///ã aspect. Philosophy 


—  — — — —— 
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(siddhanta) and ///Já go together. Siddhadnta is the 
structural background on which ///à is based. Siddhaénta 
is dry, but for that reason it cannot be neglected. 
Krsnadasa Kaviraja says that we should not be 
indifferent towards siddhanta, because it strengthens 
our faith. But s/ddhànta should not be mixed with 
//а, because it undermines the màdhurya (sweetness) 
of /i/a. 

For instance according to s/ddhanta Krsna is 
the Supreme Lord. But in Vraja-/i/a neither Krsna, 
nor His parents and playmates are aware of His 
divinity. If they were, many sweet ///85 would not 
be possible. Nanda Baba would not allow Krsna to 
bring his padukas (shoes) over His head and Sridama, 
Sudama, etc. would not allow Him to carry them 
on His shoulders or eat their remnants. 

Siddhanta is merely for understanding, ///a is 
for smarana (meditation) and the enjoyment of rasa. 
We shall, therefore, now leave our understanding 
to gaze on the pasture land of s;/ddhaànta (philosophy) 
and proceed to celestial Vraja, the sweet land of 
fila, to enjoy its sweetness. 


ll. THE ESOTERIC REASON: THE THREE DESIRES OF 
KRSNA 


Sri Krsnadasa Kaviraja describes the threefold 
aspect of Krsna's desire to taste the highest dimension 
of rasa enjoyed by Radha in the following manner: 

1. The desire to know by experience the nature 
and sweetness of Radha's love for Himself. 


4 EC Adi 2107 
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2. The desire to know by experience the nature 
of His own madhurya (sweetness) as experienced 
by Radha. 

3. The desire to know by experience the kind 
of happiness Radha feels while enjoying His madhurya. 


FIRST DESIRE 


Krsna says, | am the Ultimate Reality, the 
Supreme Being, perfect in all respects, and the custodian 
of all rasa, nay, rasa itself in all its perfection. There 
is no limit to the bliss eternally enjoyed by Me. | 
am therefore always self-contented and self-satisfied. 
There is nothing to disturb My poise. But | do not 
know what is there in Radha’s love that makes Me 
restless and on account of which She makes Me 
dance as She pleases. My heart yearns to have a 
taste of Her love.”5 

Sri Krsna is the Supreme Controller of the 
universe. Brahma, Visnu, Mahesa, the infinite 
Brahmandas and the sun, moon and stars all dance 
at His will; yet Radha’s prema so maddens Him 
that He dances at Her will and cannot for even 
a moment remain without Her. He sits for hours 
together on Her way to the Yamuna River or on 
its bank so that He may be blessed with Her darsana.® 
If She is angry with Him, He goes to the extent 
of placing His head over Her feet to mollify Her, 
or praying with folded hands to Her sakhis or 
manjaris to help Him win Her favour. 


о Cc. Adi, 4.121-124 / Lalita-màdhava 8.34 


6 Seeing. The term is generally used for seeing an object of worship 
or veneration. 
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Radhas love is so powerful that even the 
omnipotence and a/svarya of Krsna fades into in- 
significance before Her and He is compelled to cringe 
and cower before Her. This is beautifully exemplified 
by a game of hide and seek, He was once playing 
with Radha and the gop/s. He found it difficult to 
hide Himself because of the sweet smell of His body, 
which easily drew them to the place of hiding. He 
thought of using His a/svarya to dodge them. He 
assumed the form of the four-armed Visnu and sat 
quiet and complacent, thinking that they would not 
be able to recognize Him. The gop/s, who saw Him 
in course of their search, thought that He was Visnu, 
not Krsna. They bowed down to Him in reverence 

and passed away. But when Radha came there, it 

" became impossible for Him to retain His four-armed 
Visnu form. In spite of all His efforts it disappeared 
and left Him exposed in His two-armed form as 
Krsna. It is not unnatural, therefore, for Krsna as 
the Supreme Enjoyer of rasa to crave for the taste 
of the love of Radha, which is so powerful, so 
maddening. 

But Radha is after all the Hladini-Sakti of Sri 
Krsna, Who is the reservoir of all kinds of rasa. 
Is it not surprising that Krsna should crave for the 
rasa in Radha's love? lt is not. This may be explained 
by means of an anecdote: 

The mountain of ice once said to the stream 
of water of which it was the source, "My good 
stream! Give me water to drink. | am thirsty.” The 
stream replied, "Sire! you are yourself the source 
of my water. Why jest with me by asking me for 
water?" | 
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The mountain said, "Look, | am not jesting. 
My water is frozen on account of the cold of the 
hight on which | live. Your water is liquid on account 
of the heat of the plains. When | see your water 
flowing and its waves dancing with Joy, it awakens 
my thirst.” Similarly the heat of separation in the heart 
of the devotee makes his Krsna-prema more enjoyable 
to Krsna than the prema residing in His heart as 
His sakt/, which is comparatively cold and still. 


SECOND DESIRE 


Krsna is sweet (madhura) beyond limit. He 
is sweetness (madhurya) personified. His sweetness 
manifests itself prominently in His beautiful form 
(rupa), His pastimes (///a), His flute (venu) and His 
prema. Each of these is perfect and wonderful and 
is manifested in that form only in Krsna and no 
other incarnation.’ One peculiarity of Krsna's sweet- 
ness, which makes it even more wonderful, is that 
although it is perfect in all respects and there is 
no possibility of its increasing further, yet it increases 
every moment. Every moment Krsna is more charming 
and beautiful than before. Every moment He is new.? 

Krsnas sweetness charms not only the gods 
and goddesses, but Himself. Because He is eternally 
new, He cannot sometimes recognize Himself. Once 
He happened to see His reflection in a pillar studded 
with gems. He stood aghast looking at it for some 
time and thinking, “Who is this person, so charming 


7 Cc. Adi, 4.138 
8 ibid, 141 
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and beautiful?! | never saw such beauty before. | 
never even heard or imagined anything like it.” As 
He bent His head to have a closer look at it, He 
saw that person doing the same. "Oh! This is My 
own reflection" He said. “I never knew that | was 
so beautiful. Oh! How much | wish | could enjoy 
Myself, hug and kiss Myself. But how can 1? | cannot 
hug My reflection. In order to enjoy Myself | have 
to be other than Myself. | am the wsaya or the 
object of enjoyment, not the asraya or the person, 
who enjoys. | must become the asraya, if | want 
to enjoy Myself, not the ordinary asraya, such as 
any devotee is, but the Supreme, the Highest àsraya, 
the àsraya of all àsrayas, that is, Radharani Herself. 
For though each devotee enjoys My sweetness, he 
enjoys it only in the measure that corresponds to 
his prema.9 My sweetness can be enjoyed only 
through the eyes of prema. The higher the prema, 
the higher the enjoyment. Radharani’s prema is the 
highest and the most perfect. Therefore She alone 
enjoys My sweetness wholly and enjoys it eternally. 1® 

We have said that Krsna's sweetness is limitless 
and ever-growing. Is there not a contradiction involved 
in Krsna's sweetness being limitless and ever-growing 
and Radha enjoying it wholly and eternally? Cannot 
the contradiction be resolved? It can be resolved. 
The solution lies in the nature of Krsna's sweetness 
and Radha's prema and the nature of relationship 
between the two. 


9 Cc. Adi, 4.143 
10 ei premadvade nitya radhika ekali / r 
атага madhuryamrta asvade sakali // Cc., Adi, 4.139 
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Sweetness of Krsna is relative to the prema 
of the devotee. It is not something that exists wholly 
by itself. Just as sweetness of sugar is neither in 
the sugar, nor in the tongue, but in the union of 
the two; the sweetness of Krsna lies in the perception 
of Krsna by the devotee. It is only in the mirror 
of the heart of the devotee purified by prema that 
the sweetness of Krsna is reflected. The more the 
heart is purified by prema, the sweeter is the re- 
flection.!! To a man whose heart is impure Krsna 
does not appear to be so sweet, just as to the 
tongue of a man suffering from jaundice, sugar does 
not taste sweet. Radha's prema is the highest and 
in every respect perfect. Therefore the mirror of Her 
heart is the cleanest and the reflection of Krsna's 
sweetness in Her heart is perfect. 

But though Radha's prema is perfect in all 
respects and infinite (vibhu) and there is no possibility 
of its increasing further, yet it increases every moment. 
Thus is wonderful and inconceivable, yet it is true.!2 

We have already said that love by its very 
nature is dissatisfied with itself. The more the love, 
the greater the dissatisfaction and the greater and 
the more passionate the longing for love. Radha's 
love is infinite, therefore Her longing (utkantha) for 
love is also infinite and ceaseless. It is the infinite 


and ceaseless longing for love that makes it grow 
ceaselessly. | 


11 Cc, Adi, 4.143 
12 radha prema vibhu jara bàdite nahi thani / 
tathapi se ksane badhaye sadai // 
Cc. Adi, 4.128 
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Since Radha's love, though perfect in all re 
spects, grows ever and ever more, the mirror of 
Her heart, though perfectly clean, grows ever and 
ever more in cleanliness and the reflection of Krsna's 
beauty in it though perfectly sweet grows ever and 
ever more in sweetness. 

Krsna's sweetness is conditioned by Radha's 
love. Krsna's sweetness is perfect because Radha's 
love is perfect. Radha's love is perfect yet, ever- 
growing. Therefore Krsna's sweetness is perfect yet 
ever-growing. Both are perfect and both are ever- 
growing. Therefore there is no contradiction involved 
in Radha enjoying the sweetness of Krsna wholly 
and eternally. 

It is therefore natural that Krsna should yearn 
to enjoy His sweetness wholly and eternally as Radha 
does. This is possible only if somehow He becomes 
Radha and loves Himself as Radha does. 


THIRD DESIRE 


$n Krsna knows that His sweetness as ex 
perienced by Radha is unparalleled. Therefore He 
desires to enjoy His sweetness as experienced by 
Radha. He also knows that the rasa Radha experiences 
simultaneously with the enjoyment of His sweetness 
is unequaled. Although He is Himself the embodiment 
of rasa, the rasa experienced by Him fades into 
insignificance before the rasa enjoyed by Radha.'s 


13 Bharata Muni, the foremost acarya of rasa-Sastra says that in the 
state of union the Asraya (lover) and the Visaya (beloved) enjoy rasa 
(Please see next page) 
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How is it that Radha's rasa is superior to 
even that of $ri Krsna? One reason is that Krsna 
cannot enjoy His own ever new and ever-growing 
madhurya, which Radha enjoys wholly. The other 
reason is that Her love is the purest and the highest. 
The purer the love the higher the rasa. 

It is not only Radha, Who enjoys higher rasa 
than Krsna, but all the gop/s of Vraja. Krsna does 
not enjoy as much rasa on seeing the gopi, as 
the gopi enjoys on seeing Krsna. The gop/ s enjoyment 
is a million times superior to that of Krsna.!^ 

One of the most peculiar characteristics of gopi- 
prema is that though she desires only Krsna's hap- 
piness and does not have the least desire for her 
own happiness, happiness comes to her in abun- 
dance.!* We know that happiness of any particular 
kind is conditioned by the desire or liking for that 
kind of happiness. We get satisfaction from food 
only when we have hunger. But the gop/s neither 
desire their happiness nor have any liking for it. They 
do not desire anything except the happiness of 
I&rsna.!6 For the sake of Krsna they sacrifice everything. 
When Krsna's flute calls them to the forest at dead 
of night, they dart towards Him like an arrow, ignoring 
the norms of society, the injunctions of the Vedas, 


14 сс, Adi, 4.187 
15 ibid, 186 
16 апа sukha-dukha gopira nalika vicara / 
krsne sukha hetu cesthà manovyavahara // Cc. Adi, 4.174 


(From previous page) 

equally. Krsnadasa Kaviraja says that this is true aboutprakrta (mundane) 
rasa, but not about Vraja-rasa, in which the rasa enjoyed by Asraya is 
superior to the rasa enjoyed by Visaya (Cc, Adi, 4199-201). 
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the commands of the elders, the wild animals of 
the forest and the thorns and bushes that lie on 
the way. They do so not for thelr own pleasure, 
but for the service and happiness of Krsna. If in 
the service of Krsna they feel any pleasure, which 
is an obstacle to service, they curse it.!/ 

The reason why the goprs feel happiness even 
though they do not desire it, is that their love, which 
by its very nature seeks the happiness of Krsna, 
not its own, makes them identify their happiness 
with the happiness of Krsna.!8 Their happiness Is 
not independent of the happiness of Krsna, it IS 
dependent on it. 

The gopis dress beautifully and decorate them- 
selves, not for their own pleasure, but for the pleasure 
of Krsna. They desire pleasure from such activities 
because they please Krsna. Even their amorous activities 
like kissing or hugging, which appear to be full of 
kama (lust) outwardly, are nothing but the mani- 
festation of prema and the desire to cause happiness 
to Krsna. Kāma cannot touch them, because it IS 
opposed to prema. Kàma is darkness, prema is light.19 
Kama is the function (wrtt/ of Мауа-ѕаки, prema 
the function of Svarüpa-$akti. Māyā cannot touch 
Svarüpa-$akti, just as darkness cannot touch light. 

Krsna always feels indebted to the gopis on 
account of their single-minded and selfless devotion 
to Him. He does not know how to clear their debt. 
There is nothing He can give to them in return for 


17 сс Аа, 4:201 
18 ibid, 194 
19 ibid, 171 
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their love and service, because they do not desire 
anything except the service of Krsna. If He gives 
them greater opportunity for service, the debt in- 
creases instead of diminishing. 

He has promised that He will reciprocate the 
bhava of the devotee—ye yathà mam prapadyante 
tamstathaiva bhajamyaham.?9 But He cannot fulfil 
His promise in the case of the gop/s. If He could 
He would have cleared His debt. He cannot, because 
He is the sole visaya or the object of devotion, 
while the devotees are many. He must satisfy each 
one of the devotees. His devotion towards any gop/ 
cannot be as single-minded as her devotion towards 
Him. He, therefore, finds Himself in a predicament. 
In utter helplessness He declares Himself insolvent 
by saying: 

"na pàraye' ham nirvadyasamyujam svasadhukrtyam 
vibudhayasap!i vah / 
ya ma bhajan durjaragehasrinkhalah samvrscya tad 
vah pratiyatu sadhunah // 
— Му dearest gopis! You have for My sake cut asunder 
all ties of home, etc, which even the yogis find 
it difficult to cut, and have come to meet Me. Your 
love for Me is so pure and selfless, that | find it 
impossible to return it. | shall always remain indebted 
to you. You can absolve Me from the debt only 
by your gentleness and love for Me." 
—Bh.,10.32.22 


The declaration has been made in reference 
to the gop/s in general, but it refers to Radha in 


20 Gita, 4.11 
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a sense in which it does not refer to any other 
gopi. In case of the gop/s Krsna tries to reciprocate 
their love howsoever imperfectly He can. Although 
He is the vsaya of love He assumes the role of 
asraya and tries to love and serve them in the 
same manner in which they love and serve Him, 
that is, in accordance with their bhava, called 
mahabhava. But in respect of Radha He cannot do 
this, because Her mahabhava is different from the 
mahabhava of the gopis. lt is madanakhya 
mahabhava, which is peculiar to Her alone. It can 
neither be reciprocated nor imitated. It is the acme 
of love, the highest point to which love can reach. 
Therefore its rasa is also the highest. This rasa is 
beyond the reach of Krsna. His limitation, with regard 
to it is two-fold: 

1. He is v/saya, not asraya 

2. He lacks in madanakhya mahabhava 


The first of these He may try to overcome 
by superimposing the role of àasraya upon His basic 
Self as v/saya, but the second He cannot, unless 
He begs, borrows or steals the madanakhya 
mahabhava of Radha, which characterizes Her and 
no one else. But He is so infatuated by the unique 
rasa, which Radha enjoys, that there is no length 
to which He cannot stoop down, if He only gets 
an opportunity to relish it. Therefore as Rupa Gosvami 
says in the language of the ras/kas, kutuki (inquisitive 
and ingenious) Krsna steals it— kutuk/ rasastomam 
Artva. ~ 

He does not beg or borrow, because He is 
not so accustomed. He is accustomed to stealing, 
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because He is Himself a rasika and the rasa He 
relishes in stealing, He cannot find in begging. He 
started stealing small things like butter and the clothes 
of the gopis. When He became throughly practised 
in the art of stealing, He thought of stealing more 
valuable things. There was nothing more valuable 
than the bhava of Radha. He thought that the only 
way by which He could fulfil His three desires was 
by stealing the bhava of Radha and thus becoming 
one with Radha, because Radha is nothing except 
Her bhava. So He stole the bhava of Radha and 
became one with Her. Since Radha's gaura kanti 
(golden lusture) is a necessary adjunct of Her bhava, 
He became gaura (golden) from blue. Since Her bhava 
is the bhava of a Bhakta (devotee) He became a 


Bhakta from Bhagavan. He became Mahaprabhu Sri 
Krsna Caitanya. 


The rasikas think that one more reason, why 
Krsna stole the bhava of Radha instead of begging 
or borrowing it from Her, was that He knew Radha 
would not oblige Him. Radha knew that His desire 
to enjoy Her bhava was like crying for the moon. 
He was not competent to hold or assimilate it and 
was bound to come to grief, if She granted His 
prayer. This is borne out by the strange and unheard 
of sattvika bhavas in the shape of convulsions of 
the body, from which He suffered during the last 
years of His life, when He was totally absorbed in 
enjoying the bhava of Radha in the seclusion of 
Gambhira, His favourite resort in Puri. His joints 
became loose and hands and feet sometimes length- 
ened, sometimes contracted and entered the body 
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like the limbs of a tortoise. This indicated that He 
could not assimilate or absorb in His system the 
bhava of Radha and His effort to enjoy Radha’‘s 
bhava, even after stealing it, came to nought. Also, 
if by stealing Her Bhava, He wanted to return Her 
love by loving Her in the manner in which She 
loved Him, He could not, and therefore remained 
Her debtor for ever. 


III. THE EXOTERIC REASON: PREACHING RAGANUGA 
BHAKTI 


According to Krsnadasa Kaviraja Krsna's desire 
to relish the highest rasa in union with Ваана is 
the esoteric reason for the advent of Mahaprabhu. 
The exoteric reason is the propagation of Bhakti or 
loving devotion to Krsna by example more than by 
precept, so that the souls lost in the labyrinth of 
cults and ‘isms’ may easily find their way to the 
realization of the supreme goal of life. It is therefore 
that He appears in the form of an ideal devotee. 
But since He combines in His Personality Krsna, the 
highest object of worship and Radha, the highest 
devotee, both the aspects of His personality find 
expression. Though the devotee in Him predominates, 
He cannot help appearing before His devotees at 
times as the great Lord $ri Krsna, Rama or Nrsimha, 
according to the devotee's bhava or mode of worship. 
This makes His personality complex and difficult to 
understand. Even Advaitacarya, the wisest of the 
devotees of Mahaprabhu, cannot help doubting His 
divinity, when Mahaprabhu lays Himself prostrate at 
the feet of the Vaisnavas and begs for their blessings. 
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Krsna desires to relish the highest rasa, because 
He is rasika-Sekhara or the supreme enjoyer of rasa. 
He desires to propagate Bhakti of the highest type, 
because He is parama-karuna, or the most merciful. 
Krsnadasa Kaviraja says that the two qualities go 
together. Krsna is parama-karuna, because He is 
rasika-Sekhara (rasika-sekhara krsna parama- 
karuna). In the state of union with Radha His ras/katva 
(quality of being rasika) reaches the highest limit. 
Therefore in this state He is the most merciful. When 
the bowl of rasa is overfilled, it overflows. The 
overfilling is Krsna's fullest enjoyment of rasa; the 
overflowing is the fullest manifestation of mercy, 
which consists in His gift of the highest type of 
Bhakti, called Raganuga Bhakti to the finite souls. 

The character of $ri Caitanya's mercy is best 
described іп a s/oka of Sri Prabodhananda Sarasvati, 
a contemporary of Sri Caitanya, which says: 

"Oh! How wonderful is the mercy of Maha- 
prabhu, on account of which not only those, who 
have neither practised yoga, dhyana (meditation), 
japa, tapasya (penance) or tyàga (sacrifices), nor 
read the Vedas, nor pursued any spiritual discipline 
or lead virtuous life, but even those, who have not 
abstained from sinful life, are freely enjoying the fruits 
of prema, the highest End!” 

—Sri Caitanya-candramrta, 5 


CHAPTER 1 


VAIDHI BHAKTI 


Vaidhi and Raganuga. Vaidhi Bhakti is 

injunctory and ritualistic. It consists in the 
observance of ritualistic rules and regulations as laid 
down in the sàstras. It is conditioned by the fear 
of transgression of the rules and is, therefore, more 
formal and mechanical than spontaneous. 

Sri Rupa Gosvami describes Va/dhi Bhakti thus: 

“Those who do not have any raga (greed 
or natural and intense liking) for Bhakti, but who 
pursue Bhakti only on account of the fear of trans- 
gressing the injunctions of the sastras, their Bhakti 
is called Va/sdhi Bhakti 

—Bh.R.S., 1.2.6 


T here are two stages of Sadhana Bhakti— 


TYPES OF VAIDHI BHAKTI 


Vaidhi Bhakti is classified under sixty-four 
general heads.1 Sri Jiva reduces them to eleven— 
Saranapattih, guru-seva, sravana, kirtana, smarana, 
pada-seva, arcana, vandana, dasya, sakhya, atma- 
nivedana. 





1 Cc. Madhya, 22.114 
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Saranapattih consists in resorting to Bhagavan 
as the only refuge or sheet-anchor in the ocean 
of life. It is analyzed into: (a) 2nuku/asya samkalpah 
pratikülavivarjanam, meaning the attitude that ac- 
cepts what is congenial and rejects what is not 
congenial to devotion; (b) raks/syatit/ viSvasah, or 
the belief that Bhagavan will protect against all ills; 
(c) gopatritve varanam, or choosing Bhagavan as 
one's protector; (d) àtmaniksepah or resignation of 
self, and (e) karpanyam or humility. Choosing Bhagavan 
as the Protector is the central element in Saranaàpatt/h. 
Next in importance is the attitude of resignation, which 
implies the conviction on the part of the devotee 
that he is not the actual doer and that an invisible 
power moves him and makes him do what it wills. 
Karpanyam is a state altogether free from self-conceit 
(ahamkaàra), a state in which the devotee says from 
the core of his heart, “Oh Lord! There is none so 
Merciful as You and none so low and deserving 
of Your Mercy as me." God is not so close to anyone 
as He is to a person, free from all conceit, while 
He is not so far away from anyone as He is from 
a man who is full of conceit.2 

Guru-sevà or devotion to the spiritual guide 
is an essential part of Bhakti. The guru must not 
be regarded as an ordinary person, but as one, who 
is identical with Krsna, and should be worshipped 
as such.? The guru is also spoken of as the mediator 
between the Bhakta and Bhagavan. It is not possible 


2 BhS., Sec. 236 
З асагуат mam vijaniyannavamanyeta karihicit / 
na martyabuddhyasuyeta sarvadevamayo guruh // 
el. Wi Wey 
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for the earth-bound //va to cross the ocean of Maya 
and attain Bhagavan without his help. Devotion to 
the guru is capable of rescuing the jiva from evil 
(anartha) in all its various forms—lust, anger, greed, 
etc., each of which is difficult to overcome and requires 
a special kind of effort to be uprooted.^ Devotion 
to the guru is even more important than devotion 
to Krsna. For the guru can save the devotee, if he 
incurs the displeasure of Krsna, but Krsna cannot 
save him, if he incurs the displeasure of the guru.’ 
The worship of the guru should, therefore, always 
precede the worship of Krsna. Krsna Himself says, 
“| am not pleased by the performance of one's duty 
as a householder (pa) Brahmacari (prajall), 
Vanaprastha (tapasya) or Sannyas/ (upasama), as 
| am pleased by the worship of the guru. © This 
does not mean that the guru should be worshipped 
to the exclusion of Krsna, but that both guru and 
Krsna should be worshipped (Cc., Madhya, аот): 
The guru, however, must fulfil all the requirements 
of the guru. If he deviates from the path of Bhakti, 
if he cannot discriminate between right and wrong, 
or if he is full of self-conceit, he should be abandoned.’ 

Sravana is listening to the account of the Name, 
Form, Sports and Qualities of Krsna. Sravana IS 
particularly efficacious, if the person presenting these 


о harau ruste gurustrátà sarvadevamayo guruh / 
—Cited in Bh.S., Sec. 237 
6 nahamijya-prajatibhyam tapaso pasamena va / 
tasyem sarvabhütatman gurusususya yatha // 
—Bh., 10.8.34 
7 BhS., Sec. 238 
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accounts is a real devotee. There is no rule as to 
whether one should listen to one or more of these 
different kinds of account. One can realize the end 
only by listening to the Name or Form, or Qualities 
or Sports of Krsna. There is also no rule regarding 
the order to which one should adhere in listening 
to these accounts. But the order generally recom- 
mended is that one should first listen to the account 
of the Name and then to the account of the Form, 
Qualities and Sports of Krsna. Listening to the Name 
purifies the heart and prepares the ground for the 
gradual appearence of the divine Form, Qualities and 
Sports. 

Kirtana consists in chanting the Name of 
Bhagavan, singing His praises and relating what he 
has heard in sravana about His Name, Form, Qualities 
and Sports to others. According to Sri Caitanya Kirtana 
is the most important and the most efficacious of 
all the religious practices. Kirtana in any form is 
important. But the chanting of the Name of the Lord 
has a special significance for the age of Kali. It is 
the only means of God-realization in this age. One 
can easily attain through it the results, which in other 
ages could be attained through meditation, sacrifice 
Or worship.8 

Meditation, etc., require the fulfilment of certain 
conditions, which cannot be easily fulfilled in this 
age. But the chanting of the Name is free from 
all such conditions. No restrictions of time, place. 
person, or states of body and mind apply to it. It 





8 Cc. Madhya, 10.242 
Also Bh., 12.51-52 
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can be chanted by anyone, in any condition and 
at any time or place.? No wonder, therefore, that 
the chanting of the Name is glorified in the Rgveda10 
and is described in the Ca/tanya Caritamrta as the 
essence of the scriptures.!! 

Saintly persons of all times and ages have 
attached great importance to the Name.12 But Sn 
Caitanya has a philosophy of it, which is unique. 
The Name, according to him, is not a mundane word 
or sound. Its similarity with the mundane word is 
only apparent. It is In essence spiritual. Unlike the 
mundane word it is one with the Person to Whom 
it refers. The relation between it and the object of 
its reference is that of inconceivable identity in dif- 
ference.!? It is the Lord Himself, Who generously 
appears on the tongue of the devotee in the form 
of the Name. The devotee may not realize this in 
the beginning on account of the accumulated effect 
of the sins committed by him in the past, which 
blurs his vision.14 But constant repetition of the Name 
purifies his heart. Then appears the suddha Name 
or the Name in all its purity and splendour. The 
clouds of ignorance are then dispelled and the curtain, 
that hides from him the Divine ///a of Śri Krsna, 
IS also removed. 

The Name should not be regarded as mundane, 
because it is uttered through the medium of the 


—. ا‎ U 


У Се, Antya, 20.18 

10 Rgveda, 1.159 

11 Cc. Adi, 7.72 

12 RD. Ranada, Mysticism in Maharashtra, p.14 
1З BhRS, 12233 

14 CBh. Adi, 7.25 
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tongue. Though the Name is uttered through the 
tongue, like any other word, it is not mechanically 
manipulated by it. Being identical with Bhagavan, 
it is independent and incapable of being mechanically 
manipulated. It appears on the tongue of its own, 
when we desire to utter 11,15 because the Merciful 
Bhagavan is committed to respond to us in the manner 
in which we approach Him.!9 Its spiritual character 
is not lost by its contact with the tongue, Just as 
the character of fire as heat is not lost when it 
comes in contact with the object it burns. On the 
other hand the tongue itself is spiritualised by constant 
repetition of the Name, just as the object which 
comes in contact with fire is itself converted into 
fire. 

Sri Caitanya is particularly known for his con- 
tribution to this age in the form of samkirtana, which 
Sri Jiva defines as kirtana in which a number of 
persons join in chanting the Name or singing the 
praises of the Lord.!7 Samkirtana has been in vogue 
throughout the length and breadth of the Indian sub- 
continent since the time of Sri Caitanya and is now 
spreading all over the world. Sri Caitanya himself 
led samkirtana parties consisting of lacs of devotees 
in the streets of Nadiya and made the whole town 
resound with vociferous chanting. This kind of kirtana 


is most efficacious. Sri Caitanya thus speaks of its 
seven-fold efficacy: 


19 atah $rikrsnanàmai na bhaved gràhyamindriyaih / 
sevonmukhe hi jihvadau svayameva sphuratyadah // 


—Padma Puràna text cited in Bh.RS., 1.2.134 
16 Gita 4.11 


17 Krama-Samdarbha. ° 
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"May the congregational chanting of the Holy 
Name be glorified, which (1) sweeps off the dirt 
from the mirror of our heart, (2) extinguishes the 
great forest-fire of the suffering world, (3) and sheds 
moonlight upon the lily of eternal good, (4) which 
is the very life of the bride of learning, (5) which 
tastes like nectar at every step, (6) swells the ocean 
of divine bliss, (7) and makes the whole self (including 
the soul, body, mind and the senses) feel like being 
engulfed in it."!? 

Any Name of Bhagavan Is good for kirtana, 
because it is endowed with infinite power to deliver 
the soul from bondage.'? But the Name ‘Krsna’ excels 
all other Names, Haribhaktivilasa quotes the 
Brahmanda Purana to say that if one chants the 
Name of Krsna only once, that is equal to chanting 
the whole of Visnu-sahastranama, consisting of a 
thousand Names of Bhagavan, three times. Any Name 
can deliver the soul from bondage, but the Name 
‘Krsna’ alone can impart Krsna-prema or the divine 
love of Srî Кгѕпа.20 The Name of Krsna is Svayam- 
nama, or the Name itself, because It is the Name 
of Svayam-Bhagavan or Bhagavan Himself, while 
the other Names are the Names of different partial 
manifestations of Bhagavan. Just as all the partial 
manifestations of Bhagavan are included in Svayarn- 
Bhagavàn, al the different Names of Bhagavan are 
included in Svayam-nama. 

Particular significance 15 attached by the scrip- 
tures to the following combination of Names, called 
18 Siksastaka, 1 
19 ibid, 2 
20 се, Madhya, 15.109 





26 Sri Caitanya and Raganuga Bhakti 


the Mahamantra: 

Hare Krsna Hare Krsna, Krsna Krsna Hare Hare 

Hare Rama Hare Rama, Rama Rama Hare Hare 
—Brahmanda Purana, Uttara-Khanda, 6.55 


It is called Mahamantra, because of all the 
mantras it is the most efficacious. It is described 
In the Ka/isantaranopanisad as the only successful 
means of deliverance from bondage in this age: 

"iti sonasakam namnam kalikalmasanasanam / 
natah parataropayah sarvavedesu drsyate // 

—This mantra, which consists of the sixteen 
Names of the Lord destroys all the sins and delivers 
the soul from bondage. In this age of Kali there 
is no other way of deliverance. This is what all 
the Vedas proclaim.” 

Sri Caitanya insists that it should be counted 
on beads and repeated a definite number of times 
every day. Recital of the mantra. according to Him, 
is more fruitful than silent repetition, When the mantra 
is repeated silently only the person repeating it is 
benefited, but when it is repeated aloud other persons, 
even the birds and animals, who cannot themselves 
recite it, are benefited by hearing.21 

In order that the chanting of the Name may 
have the desired effect, it is insisted that the qualities 
of humility and forbearance must be cultivated. Sri 
Caitanya says in S/ksastaka: 

-He, who is humbler than a blade of grass 
and forbearing more than a tree, and who gives 
honour to others without seeking it for himself, is 


kb M MM e VET. 
21 QCBh, Adi, 11.275-277 


Vaidhi Bhakti 27 


ever worthy of chanting the Name of thé Lord." 

The person chanting the Name must also guard 
himself against the following ten offenses (dasavidha 
патарагааћа): 

1. He must not speak ill of the holy persons. 

2. He must not regard Siva, Bhama, etc., as 
existing independently of Krsna. 

3. He must not disobey the guru or regard 
him as an ordinary mortal. 

4. He must not find fault with the scriptures. 

5. He must not be lacking in faith in the power 
(mahatmya) of the mantra and must not try to explain 
it from materialistic point of view. | 

6. He must пої commit sin on the strength 
of the belief that it can be expatiated through the 
chanting of the Name. 

7. He must not equate the chanting of the 
Name with other good deeds. 

8. He must not give instruction regarding the 
Name to the non-believers. 

9. He must not be indifferent to the chanting 
of the Name. 

10. He must not place the interest of the 
ego before the Name. 


Smarana is fixing the mind on the Name, 
Form or Sports of the Lord. There are five stages 
of smarana: smarana-samanya, dharana, dhyana, 
dhruvanusmrti and samadhi. 

In smarana-samanya the mind is fixed slightly 
on the object of concentration. In dharana the mind 
is whitdrawn from all other objects and fixed on 
the object of thought in a general way. In dhyana 
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it is specially concentrated on the Name, Form, Qualities 
or Sports of Bhagavan. In dhruvanusmrti the special 
concentration is uninterrupted like a stream of nectar. 
In samadhi it is aware exclusively of the object 
of concentration and of nothing else. 

Pàda-sevà consists of devotional activities -AS 
seeing or circumambulating the deity, following the 
procession of the deity, bathing in the holy rivers 
like Ganga or Yamunā and residing in holy places 
like Mathurā and Vrndāvana. 

Arcana is ceremonial worship of the deity, 
or worship according to the rites as laid down in 
the scriptures. It is not idolatry or worship of the 
image, but the worship of the Lord Himself, Who 
out of His infinite mercy descends to the mundane 
level in the form of Sri Marti, so that the fallen 
souls may be provided with an objective basis for 
spiritual re-orientation of their lives. It is a divine 
dispensation under which it is possible for them to 
detach their mind and senses from the objects of 
the world and engage them in the service of the 
Lord. The installation of the deity at home and the 
performance of ritualistic service at regular intervals 
helps the devotee focus his mind constantly on the 
Divine and fosters an attitude, which gradually turns 
into Divine Love. 

The principle of Sri Marti is the central principle 
underlying all worship, though it is manifested dif- 
ferently in different religions. The Semitic idea of 
a patriarchal god, the Christian idea of the cross 
and even the idea of formless Brahman of the 
Advaitins or the formless Energy of the Saktas are 
but distant reflections of the idea of Sri Marti. All 
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such ideas, in so far as they have a meaning and 
a transcendental reference, perform the function of 
the Sri Murti by helping us fix our mind on the 
Divine. Even if these ideas are regarded as phe- 
nomenal representations or imaginary symbols of the 
Divine, there is nothing wrong with them. "If the 
divine compassion, love and justice, could be portrayed 
by the pencil and expressed by the chisel, why should 
not the personal beauty of the Deity, embracing all 
other attributes, be portrayed in poetry or in picture, 
or expressed by the chisel for the benefit of man? 
If words could indicate time, and sign could tell 
us a history, why should not the picture or figure 
bring association of higher thoughts and feelings with 
regard to the transcendental beauty of the Divine 
Personage?"22 But as we have already said, according 
to $ri Caitanya and the Vaisnava belief in general, 
the Srî Marti is not simply a visible symbol of the 
Divine, but the Divine Himself and to regard it as 
otherwise is an offense. 

Vandana is act of homage, which includes 
salutation by prostrating at full length (dandavat 
pranamah). This is truly speaking a part of Pada- 
seva or Arcana, but is mentioned separately to 
indicate that it can be employed independently as 
an алда or part of Bhakti. 

Dasya consists of acts of service accompanied 
by the feeling that one is the servant of the Lord, 
which in fact underlies all acts of Bhakti. 

Sakhya is the feeling of fellowship with the 


22 Тһакига Bhaktivinoda: Sri Caitanya Mahaprabhu-His Life and 
Precepts, p. 34-35 
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Lord. Both dàsya and sakhya follow from the very 
nature of the relation between //va and Bhagavan. 

Atmanivedana means complete dedication of 
the self, including the body, mind, senses and the 
soul to the service of the Lord. It implies the absence 
of all efforts for the self (@tmartha-cestasunyatva) 
and the presence only of efforts for the Lord (tad- 
arthaika-cestamayatva). 

All these elements of Bhakti are interrelated. 
One may practise one or more of them exclusively 
or one may practise all. The sastras extol sometimes 
one element, sometimes another, because persons 
differ in their aptitudes and capacities and the particular 
element that sults a particular individual is the best 
for him, just as there are different medicines for 
a particular disease, but the particular medicine that 
suits a particular patient is the best for him. We 
find each of these elements of Bhakti typified in 
the scriptures in some great devotee, whom we 
may adopt as our ideal. Thus sravana is typified 
in Pariksit, kirtana in Sukadeva, smarana in Prahlada, 
pada-seva in Sri Laksmi Devi, arcana in Maharaja 
Prthu, vandana in Akrüra, dasya in Hanumana, sakhya 
in Arjuna, and atmanivedana in king Bali, while 
Ambari$a is the noble example of the devotee, who 
practises all of these.23 


23 Qc, Madhya, 22.135 


CHAPTER 111 


RAGATMIKA BHAKTI 


agatmika Bhakti pertains to the parikaras 

of Krsna or His divine companions, who live 

eternally in the Celestial Vraja Dhama. It consists 
entirely of raga or natural attachment or desire of 
the parikaras to serve Krsna. Jiva Gosvami likens 
it to the attachment of the senses to their objects. 
Just as the sense of sight is naturally drawn towards 
beauty and the sense of smell is naturally drawn 
towards fragrance, the par/karas are naturally drawn 
towards Krsna.! This spontaneous flow of devotion 
is called Ragatmika Bhakti. Rupa Gosvami defines 
raga as intense desire to serve the /sta or the deity 
exclusively chosen for worship. The desire is so intense 
that the parikara cannot live without His service. 
On account of the intensity of the desire he is so 
engrossed in the /ѕѓа and so identified with Him 
that he loses all outward consciousness.? Like a person 
possessed by a ghost, who behaves like him, he 
forgets all about himself and in His absence behaves 
lke the /sta, believes Him to be present and is 
lost in His service. For example, when Krsna went 


1 BhS, 310 
2 BhRS, 12272 
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to Mathura, in His separation the gop/s were so 
engrossed in His thought that they sometimes played 
on the flute like Him, sometimes pretended to lift 
the Govardhana Hill or perform the other ///as of 
Krsna, without knowing that they were so pretending. 
Sometimes they forgot that Krsna had gone to Mathura 
and set out of their homes to meet Him. In the 
state of union with Krsna they were so much absorbed 
in His service that they forgot not only themselves 
but also the /sta, Whom they served. What remained 
in consciousness was only the state of blissful union 
in love, which enjoyed itself. In Ca/tanya Caritamrta 
intense desire to serve the jista has been called the 
intrinsic quality (svardpa /aksana) of raga and en- 
grossment or absorption in the /sfa its extrinsic quality 
(tatastha laksana).? 

Raga may take various forms according to 
the bhava and relationship conceived between the 
parikara and Srî Krsna. 

Krsna has said in Bhagavatam: 

"yesam aham priya atma sutas ca / 

sakha guruh suhrdo daivamistam // 

—| am the Beloved, the Soul, the Son, 
the Friend, the Guru, the Relative and the Deity of 
My beloved devotees.'^ 

He was ‘Priya’ or Beloved to the gopis and 
His mahisis (queens of Dvaraka); ‘Atma’ or Soul 
to devotees like Sanaka; ‘Suta or Son to Nanda 
and Yasoda; 'Sakhà' to the gopas like Sudama; ‘Guru 
to Pradyumna; 'Suhrt' or Relative to Subhadra and 


3 Cc. Madhya, 22.151 
^ Bh, 3.25.38 
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‘Ista’ or Deity to Daruka. He manifests Himself in 
these various forms according to the bhava of His 
parikaras. The various kinds of bhàva of the parrkaras 
take the various forms of Ragatmika Bhakti. 
Ragatmika Bhakti is a mode of the Svarüpa- 
&akti of Sri Krsna, but it is absolutely free, uncon- 
ditioned and unregulated and not dependent on 
anything else, not even on Krsna. $r Krsna Himself 
is regulated by it and Is subserviant to it. So the 
Mathara Sruti says “bhakti vasah purusah bhakti 
reva bhüyasita—lhe Lord is subserviant to Bhakti, 
Bhakti alone is great and deserves to be glorified.” 
The asraya (ground) of Ragatmika Bhakti are 
Nanda, Yasoda, Radha, Lalita and the other parikaras 
of Srî Krsna, who are the embodiments of the svarupa- 
дак of Sri Krsna and are eternally present with 
Him in Vraja, His ///Jaà-dhàma. They have sajatiya 
relationship? with Vraja-dhama, because they are 
both manifestations of Sv arupa-Sakti.® 
Nitya-siddha’ and sadhana-siddha? sivas also 
reside in Vraja-dhama, but they are not the original 
or primary àsraya of Ragatmika Bhakti, because 
they are not the manifestation of Svarüpa-$akti. They 
are the manifestations of Jiva-Sakti or tatasthaà-sSakti. 
They have to depend on the mercy of Svarüpa- 
&akti to attain the privilege and the capacity for the 
service of Krsna. Not being the manifestations of 
Svarüpa-$akti they are not like Nanda, Yasoda and 


9 Relationship as between members of the same class. 

6  BhRS, 1.2.131 

7 Those who are eternally free from the bondage of Maya. 
8 Those who become free from bondage after sadhana. 
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others, natural and self-evident Vrajavasis' or residents 
of Vraja. 

Ragatmika Bhakti is either Sambandha-rüpa, 
that which depends on a sense of some kind of 
relationship (as father, mother, friend, etc.) to Krsna, 
or Kamarupa, that which does not depend on any 
kind of relationship, but is inspired exclusively by 
the desire to please Krsna. 

In Vraja there are four kinds of parikara of 
Krsna, having four different kinds of bhava towards 
Him—dasya bhava (such as between servant and 
master), sakhya bhava (such as between friend and 
friend), vatsalya bhava (such as between parents 
and son), madhura bhava (such as between lover 
and beloved). Raktaka, Patraka, etc., are the parikaras 
of dasya-bhàva; Subala and Madhumangala, etc., 
of sakhya-bhàva; Nanda and Yagoda of vatsalya- 
bhava and Radha and Candravali of madhura-bhava. 
The service which the par/karas of dasya, sakhya 
and vatsalya-bhava render to Krsna is according 
to their relationship with Krsna. They cannot render 
any service, which is repugnant to their relationship. 
For example the parikaras of dasya-bhàva cannot 
give to Krsna the remnants of the food eaten by 
them, which the parikaras of sakhya-bhàva can. 
The parikaras of sakhya-bhava cannot reprimand 
Krsna or chastise Him as the parikaras of vatsalya- 
bhava can. The parikaras of vatsalya-bhava cannot 
serve Krsna according to the madhura-bhave. But 
the gopis, who have madhura-bhava towards Krsna 
are not restricted in their service to Him by 
considerations of propriety or impropriety based on 
any particular kind of relationship. They are inspired 
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in their service exclusively by the consideration of 
the pleasure of Krsna. They would do anything, if 
it pleases Krsna, even if they have to disregard 
or denounce the Vedas, disobey the elders of their 
family or renounce them, and even if they have 
themselves to go to hell. They would not hesitate 
even to put the dust of their feet upon the head 
of Krsna or allow Krsna to massage their feet, if 
it pleases Him. 

The qualities of Ragatmika Bhakti are fully 
displayed in Kamarupa Ragatmika Bhakti because 
it is free from all kinds of restraints. Ragatmika Bhakti 
pertains primarily to the parikaras of Krsna, who 
are the manifestations of His SvarUpa-Sakti. It also 
pertains to the n/tya-siddha and sadhana-siddha 
parikaras. \t is natural to the parikaras, who are 
the manifestation of Svarüpa-sakti, but пої to the 
nitya-siddhas and the sadhana-siddhas. They develop 
it by sadhana and by the grace of Svarupa-Sakti. 
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CHAPTER IV 


RAGANUGA BHAKTI 


(anuga) Ragatmika Bhakti or the line of 

devotion of the sakt/s in the form of the 
parikaras or divine associates of the saktimat 
(Possessor of Sakti, Sri Вһадауап)! The parikaras 
of Bhagavàn in Vraja are the embodiments of the 
different aspects of the divine energy of bliss, which 
reflects itself in them in the form of different personal 
relationships, classified in terms of human sentiments 
into five broad categories of devotional sentiments 
or rasas, we have already refered to, namely santa, 
sakhya, vatsalya and madhura. The Divine Energy 
of Bliss or the Hladini-Sakti is itself a harmonious 
combination of all these rasas, but it is reflected 
differently in different parikaras of Vraja according 
to the difference in their loving attitude or bhava 
towards Krsna, just as the same rain water tastes 
differently, when it mixes with the different terrestrial 
objects. In milk it tastes as Sweet in amalaki as 
sour, in some of the vegetables as salty, In pepper 
as pungent, and in haritaki as astringent. The varieties 
of rasa, reflected in the parikaras, become the 


Боа. Bhakti is so called because it follows 
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different types of Raganuga Bhakti, which the devotees 
following the path of Raganuga Bhakti adopt as 
their ideals. 

It should, however, be noted that the devotee 
practising Raganuga Bhakti does not adopt the Santa 
Bhakti as his ideal, because santa Bhakti is not 
Ragatmika Bhakti. The santa Bhakta does not aspire 
to establish personal or emotional relationship with 
Bhagavan. His view of Bhagavan is dominated by 
His aisvarya, which causes fear and produces respect 
rather than intimate personal attachment, called 
mamata, which is essential for the loving service 
or prema-seva of Bhagavan. His Bhakti is not pure 
Bhakti. It is mixed with Jnana (/nana-misra). |t is 
called 7atastha Bhakti to be distinguished from the 
Mamata Bhakti of the devotees, who cultivate personal 
emotional relationship with Bhagavan. The difference 
between the two is also apparent from their general 
attitude towards Bhagavan. The santa Bhakta has 
what is called tadiyatamaya-bhava or “| am Yours’ 
attitude, while the devotee, who cultivates personal 
relationship has madiyatamaya-bhava or “You are 
mine” attitude. 

Sri Rupa mentions two kinds of santa Bhakta: 
those, who have a predominating desire for enjoying 
the a/Svarya and the happiness of Vaikuntha and 
those, who have a predominating desire for the loving 
service of Bhagavan. The Santa Bhaktas of the latter 
category have some experience of the madhurya 
of Bhagavan, but their experience of madhurya is 
of the lowest order, because they are lacking in 
madiyatamaya-bhava. Madhurya in the real sense. 
implying the ever-growing and ever fresh charm and 
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grace of the Lord is enjoyed only by the devotees, 
who have madiyatamaya-bhava. 

The Santa Bhakta has the consciousness of 
identity or absorption in Brahman, but the identity 
is only apparent not real. Jiva Goswami says that, 
therefore, there is every possibility of his again falling 
a prey to Maya. 

Raganuga Bhakti also is said to be of two 
kinds: Sambandhanuga and Kàmaànuga. The Bhakti, 
which is practised along the lines (ànugatya) of the 
Ragatmika parikaras of Sri Krsna of the dasya, 
sakhya and vatsa/ya types, who have some kind 
of personal relationship (sambandha) with Him iS 
Sambandhanuga. The Bhakti practised along the line 
of the Ragatmika parikaras of Krsna, who do not 
have any particular kind of relationship with Him, 
but who have madhura-bhàva towards Him and 
intense desire (kama) to serve and please Him in 
whatever way possible, is Kamaànuga. The Kamanuga 
Bhakti of the Raganuga devotee is also of two 
kinds: Sambhogecchàmayi and Tattadbhàve- 
cchàmayi. In Sambhogecchàmayi Bhakti there IS 
a desire for sambhoga or bodily association with 
Krsna. The devotees, who desire bodily association 
with Krsna do not attain the loving service of Krsna 
in Vraja, even if they worship Krsna with kama- 
gayatri and kama-bija. The reason is that no one 
in Vraja has the desire for sambhoga with Krsna. 
In Vraja the parikaras have no desire for their own 
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enjoyment. They desire only the pleasure of Krsna. 
They are always engaged in selfless loving service 
to Him. Therefore there is no one in Vraja, whose 
line of devotion the devotees desiring sambhoga 
with Krsna may follow. They have to follow the 
line of devotion of the queens (22/575) of Dvaraka, 
who sometimes desire sambhoga with Krsna. In 
Tattadbhavecchamayi Bhakti there is no desire for 
sambhoga with Krsna. 

The word kama used in connection with the 
devotees desiring bodily association or conjugal 
relationship with Krsna must not be interpreted to 
mean lust, and the amours of Krsna with the 900/5 
of Vraja must not be viewed as similar to the love 
affairs of the ordinary lovers and beloveds of the 
world (orakrta-kama). They are the spiritual pastimes 
of Krsna with the bodily manifestations of His own 
highest energy of bliss (Hladini-Sakti), and as such 
the natural expressions of the Divine Self. They are 
designated as kama, not because they have anything 
to do with kama, or lust in the ordinary sense, but 
because the outward movements (cesta) in them 
are similar to those of the love affairs in the ordinary 
lovers and beloveds. Basically the two are opposed 
to each other as light is opposed to darkness. 

Kama in transcendental Vrnadavana is not 
actually Ката in the ordinary sense, but as Sri Jiva 
says, Kama in the transcendental sense, or aprakrta- 
kama, which actually means prema or transcendental 


4  ataeva Ката prema bahuta antara / 


kama andha-tamah, prema nirmala bhàskara // 
—Cc. Adi, 4.171 
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love.» The fundamental difference between kama and 
prema is that while the former is self-regarding and 
aims at one’s own pleasure, the latter is other- 
regarding and aims entirely at contributing to the 
pleasure of the divine object. 

Prema is not simply the idealised form of 
mundane love. Sri Caitanya is not an advocate of 
the ethics of Perfectionism, which believes in the 
highest development of all our faculties, including 
the faculty of sex, under the control of reason. He 
believes in the complete transcendence of everything 
mundane. The transcendental love of Vrndavana has 
no scope for the sensuous and self-seeking love of 
the mundane world. 

The question of sex simply does not arise with 
the denizens of Vrndavana, because they do not 
have physical body and senses. Their physical body 
and senses are all spiritual. Therefore their movements 
and activities are also spiritual, even though the 
language generally used to describe them and the 
imagery, which these descriptions arouse, may make 
them appear as little different from the physical 
movements and activities of the lovers on earth. 
The difficulty pertaining to language is unavoidable 
and it has been experienced by all the religions of 
the world in describing the highest truths of religious 
experience. The only thing one may do in this connection 
is to use necessary safeguards and take necessary 
precautions. Sri Jiva has, therefore, cautioned that 
so long as our mind and senses are not purified 
and there is any possibility of our deriving vicarious 
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erotic pleasure from the contemplation of the amorous 
pastimes of Krsna with the gop/s, we must not 
contemplate them.® 

The outward similarity between the amours 
of Krsna and the love affairs of the worldly people 
is but natural, because the latter, according to Bengal 
Vaisnavism, are the perverted reflection of the former. 
But to interpret the former in terms of the latter 
is to interpret the higher in terms of the lower, the 
substance in terms of the shadow. The fallacy, however, 
is involved in the epistemological situation itself. The 
critic, whose own mind is perverted and who has 
not been able to rise above the shadowy world 
of senses, cannot think of amorous pastimes, which 
are categorically different from sensuousness. The 
Srngara’ rasa of Vrndavana is altogether of a higher 
dimension and involves a higher plane of existence, 
to which he must rise before he can comprehend 
and appreciate it. Until then he must accept the 
account given by the saints and the sages, who 
have themselves risen to that plane and realized 
the ultra-sensory character of that rasa. The sage 
Sukadeva has said in Bhagavatam that the madhura- 
lila of Krsna with the gopis, far from being a sport 
in sexuality proves an excellent remedy for the malady 
of sex, if we listen to the narrative with faith and 
devotion8 The fact that even a jnàni Bhakta like 
Uddhava, who had gone to Vrndàvana with the sole 
purpose of communicating right knowledge to the 


6  paurusa vikáravat indriyaih rahasya-llllà tu na upasya 
As | —Bh.S, Sec. 338 
5 Amorous passion 


Bh. 10.33.39 
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gopis so that they might not feel the pangs of 
separation from Krsna, returned converted and longed 
to be a gopi himself so that he might taste the 
pleasure of the conjugal love of the gop/s, shows 
that their love was not worldly or sensual. The Padma 
Purana says that even the srut/s incarnated as gopis 
to relish their transcendental love. 

According to Vedanta-sutra /lokavat tu lila 
kaivalyam”® the Lord's intrinsic self consists of the 
spontaneous sports of His bliss, and in His amorous 
sports with the gop/s He relishes His own nature 
as bliss in perfection. His sports are similar in form 
to those of the phenomenal beings (/okavat), but 
not phenomenal (/auk/ka). In the phenomenal world 
the pleasure derived from conjugal love 15 regarded 
as the highest form of sensuous pleasure. Similarly 
in the non-phenomenal world the sports of Krsna 
taking the form of His conjugal love with the 900/5 
are the highest expression of divine bliss. This does 
not mean, as Dr. De thinks, that "the sex instinct 
is acknowledged in this theology as one of the highest 
human instincts, which finds a transfigured counterpart 
or ideal in the highest sportive instinct of the divine 
being," !?9 but that the sex instinct and its expressions 
in the phenomenal world are a disfigured and distorted 
counter reflection of the Lord's eternal urge to sport 
with His own Saktis. It only suggests that the sex 
instinct is rooted in reality as the shadow is rooted 
in the very object of which it is the shadow, and 
explains why it is psychologically impossible to eliminate 


9  Vedanta-sütra, 11.1.33 
10 SK De, op. cit, p. 287 
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it completely, unless one rises above the shadowy 
existence of the world of senses and the link with 
Reality, temporarily lost or forgotten under the influence 
of Maya, is revived. As soon as this is done the 
way is opened for the inflow of suddhasattva, the 
divine light that makes the shadow disappear, leaving 
no scope for the morbid growth of sensuality that 
flourishes under it. 

There is, however, an aspect of srngara-rasa, 
which is not even outwardly similar to the phenomenal 
srngara-rasa. Kavikarnapura calls it prema-rasa and 
regards it as distinct from srngaàra-rasa.!! Anga-sanga 
or bodily contact is possible in srngaàra-rasa, but 
not in prema-rasa. As an instance of prema-rasa 
may be cited the following lines of Sri Rapa in which 
Radha and Krsna are seated together in the yoga- 
pitha, calm as the deep sea, with tears of love 
incessantly trickling down Their eyes and the ѕак//5 
standing on either side, wiping them out with the 
hem of their garments: 

tarangadangaya kila rangadevya, savye sudevya 
ca lanairasavye / 

slaksá abhimars$ena vimrjyamana-svedasru- 
dharau siciyancalena // 

The depth of Their love seems to make Their 
bodies incapable of movement. The same sentiment 
seems to be expressed in the following line of 
Candidasa, in which the lover yearns for the company 
of the beloved but vouchsafes not to touch her body: 


ekatra thakiba nahi parasiba, bhavini bhavera 
deha / 


11 Alankdra-kaustubha, 5.34 
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it has been suggested that prema-rasa belongs 
to a Prakasa (manifestation) of Radha-Krsna, which 
is different from the Prakasa to which srngara-rasa 
belongs,!? as if the two are antagonistic to each 
other. In our view prema-rasa is like the sea to 
which srngàra-rasa belongs as its waves, and the 
essential character of both is the same. Therefore 
they can co-exist. In the rasa-/i/à of Sri Krsna perhaps 
the dominant rasa is srngara-rasa, while in the 
Vstraharana Lila (the ///а in which Krsna stole the 
clothes of the gopis bathing naked in the Yamuna 
and climbed a Kadamba tree with the clothes) the 
dominant rasa is prema-rasa, as Jiva Gosvamt also 
seems to think.!? 

The outward resemblance of Krsna-/i/a with 
the general behaviour of humans on earth, particularly 
in regard to the divine sports of Krsna with the 
gopis, has given rise to serious misunderstanding 
among scholars. These are sweepingly described as 
vulgar! or immoral!* and the emotionalism of the 
devotee, who contemplates them is deprecated as 
sensual delirium.16 “The mystic experience of the 
divine sport,” says S.K. De “is almost entirely governed 
by the erotic feeling and wholly steeped in it, the 
other sentiments only touching its fringe. The highest 
object of religious adoration and worship is conceived 





12 Dinasarana Dasa: Prema-rasa о Ananta Prakasa 

13 prs. Sec. 377 

14 EK. Hopkins: Ethics of India., Yale University Press, New Haven, 
1924, p. 206 

15 John Mckenzie: Hindu Ethics, pp. 177-78 

16 Barth: Religions of India, p. 228 
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and moulded after the Puranic legend in a frankly 
erotic cast and there is no where any suggestion 
of allegory in the circumstantial working out of its 
minute sensuous details. The glorification of the sex 
impulse is supreme. 17 

If the charge of sensuality is directed against 
the post-Caitanya sahayiya cult of Bengal, whose 
followers also claim allegiance to Sri Caitanya, it is 
justified. There is no doubt that ugly facts can be 
pointed out in support of it. The almost open 
debaucheries of these so-called followers of Sri Caitanya 
have more than once been brought to our notice 
by critics and they are so painfully true that it would 
be absurd to play the role of an apologist for them. 
But it should be clearly understood that the sa^a//yàs 
have not the remotest connection with Sri Caitanya 
or the Bhakti movement initiated by Him. They are 
the perverted form of Vaisnavism, which the Caitanyaits 
have not only always disclaimed, but condemned 
in the most emphatic terms. 

Sri Caitanya’s views on sex and sensuality are 
too well known. Even critics like S.K. De have freely 
admitted that "he held an ascetic type of morality 
and expressed strict views regarding sexual relation- 
ship. !8 He is even criticized for over-strictness in 
His insistence that an ascetic must under all cir- 
cumstances avoid the company of a woman. In this 
connection the punishment He gave to his disciple 
Chota Haridasa for begging rice of Madhavi, an old 


17 SK. De: Early History of Vaisnava Faith and Movement in 
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woman, who was also one of His foremost devotees, 
is usually pointed out. Chota Haridasa had gone to 
Madhavi to beg for good quality rice at the instance 
of Bhagavan Acarya, who had invited Sri Caitanya 
to have His meal at his house. When Sri Caitanya 
came to know of this, He ordered that Chota Haridasa 
must never be admitted to His presence. Svarüpa 
Dàmodara and other intimate companions of Sri 
Caitanya felt that the punishment was too severe 
for Chota Haridasa to bear. They, therefore, begged 
that he might be forgiven. Sri Caitanya replied, “l 
cannot bear the sight of a va/rag/, who has conversed 
with a woman. Better you attend to your business 
and stop idle talks. If you again plead with Me for 
Chota Haridasa, you will not find Me here.” The 
pleadings of Paramananda Puri a brother disciple 
of Srî Caitanya's guru l$vara Puri, whom He respected 
greatly, also failed to soften Him. Chota Haridasa 
waited for a year, hoping that Sri Caitanya might 
yet show mercy on him. But finding Him inexorable, 
he went to Prayaga and gave up his life in the 
holy waters of Triveni so that he might serve Him 
in the next life. When his end was related to $n 
Caitanya, He commented with light heart, "This ts 
the penalty for looking at a woman. 19 The example 
of Chotà Haridasa was not lost upon the other disciples 
of Sri Caitanya. Ca/tanya Caritamrta says, They 
stopped talking with women even in their dreams. 20 
It is, therefore, universally recognised that even the 
followers of Sri Caitanya in actual life upheld the 





19 Cc. Antya, 2.165 
20 ibid, 144 
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highest standard of morality.^! But Dr. De has held 
that though in actual life the devout saints of Bengal 
Vaisnavism have been ‘morally irreproachable' and 
though Bengal Vaisnavism condemns direct erotic 
practice, it encourages vicarious erotic contemplation,’ 
"It emphasises the inward realization of the divine 
sports in all their erotic implications as the ultimate 
felicitous state and thereby promotes the abnormal 
satisfaction of a highly refined erotico-religious 
sensibility. 22 

This sadly betrays an attitude of mind, which 
is either wholly biased or utterly ignorant of the 
basic principles of human psychology. The view that 
Bengal Vaisnavism condemns direct erotic practice, 
but encourages vicarious erotic contemplation is 
obviously based on the assumption that our mind 
consists of isolated processes, that our willing is 
independent of our thinking and feeling, and that 
the general pattern of our thoughts and feelings may 
be entirely different from the general pattern of our 
manifest behaviour. This is altogether a false assump- 
tion. Psychology does not bear witness to a mind 
that is an aggregate or a mechanical whole of isolated 
parts. It says that our thoughts, feelings and volitions 
are phases in the life-history of the same conscious 
individual and the inner and outer expressions of 
the same complex whole. It is, therefore, preposterous 
to presume that they can run in opposite directions. 
It is impossible that a devotee may indulge in vicarious 
erotic contemplation and be pure in life, or that he 


21 SK. De, Op. cit, p. 419 


22 ibid. 


Raganuga Bhakti 49 


may be pure in life and indulge in vicarious erotic 
contemplation. The spotlessly pure outward life of 
Sri Caitanya and his followers and the highest ideal 
of morality, which they preached and practised, wholly 
preclude any possibility of their indulging inwardly 
in imaginative experience of erotic sentiment. They 
had not renounced power and pelf and spurned 
extensive opportunities of sense enjoyment only to 
indulge in imaginative and vicarious experience of 
sensual pleasure. 


RELATIVE IMPORTANCE OF RAGANUGA BHAKTI AND 
VAIDHI BHAKTI 


In Raganuga Bhakti there is a continuous flow 
of raga or attachment to the Lord, which makes 
it impossible for the devotee to follow the rules 
and regulations of Vaidhi Bhakti. Vaidhi Bhakti may 
be described after Martineau as the ‘Life of Law 
and Raganuga as the ‘Life of Love. Love is blind. 
It seeks the object of love regardless of the norms 
that usually guide the conduct of an individual in 
society. So the devotee, who has reached the Raganuga 
stage, has a deep and natural feeling of attachment 
towards the Lord and the current of devotion that 
flows from his heart, spontaneously and ceaselessly, 
overruns, on its course, all barriers of scriptural forms 
and rules and regulations, that guide and restrict 
the course of Vaidhi Bhakti. Raganuga Bhakti 15, 
therefore, described as praba/a or strong апа Vaidhr 
Bhakti as nirbala or weak.?9 


— 
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Sri Vi$vanatha Cakravarti in his commentary 
on Bhakti-rasamrta-sindhu 5/ока 1.2.6 explains the 
word ‘Yaga’ as greed or natural and intense liking 
caused by the darsana of Sri Murti or by listening 
to the accounts of the ///à of Sri Krsna as described 
in the tenth Skandha of Srimad Bhagavatam. Bhakti 
which is due to such raga is called Raganuga Bhakti. 

$n Krsnadasa Kaviraja says that listening to 
the accounts of the Ragatmika Bhakti of the Vrajavasis 
(of Celestial Vraja) generates /obha or greed for that 
kind of Bhakti in the hearts of some fortunate devotees 
and compells them to follow their line of Bhakti, 
without caring for the rules and regulations of the 
sastras.?^ 

Theologians have differed regarding the actual 
place of vidhi or injunctions and prohibitions in 
religion. Many in the West consider the sacrament 
and the churches as essential and permanent alements 
of the life of a devotee. According to Jaiminis 
dictum | "codanalaksno rtho dharmah" Dharma 
consists in following the injunctions of the scriptures. 
Bhagavatam also says that the injunctions of Srut/ 
and Smrti are the commandments of Bhagavan 
and one, who violates them cannot be regarded 
as a true devotee.25 Jiva Gosvami refers to these 
Statements and reconciles the apparent contradiction 
between them and Rāgānugā Bhakti by saying 
that Bhakti is intrinsically different from ordinary 
dharma, since the devotional attitude is spontaneous 


24 Cc. Madhya, 22.153 
25  éruti-émrti mamaivajne yaste ullangha'vartate / 
ajnaccedi mama dvesi madbhakto'pi na vaisnava // 
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and independent of the injunctions of the sastras. 
It springs directly from the intrinsic potency of the 
Name and attributes of the Divine Being. The devotee 
is automatically drawn towards the Lord just as 
the senses are automatically drawn towards their 
objects.26 Devotion may be attained even without 
the knowledge of scriptural injunctions, though 
compliance with scriptural injunctions is, їп most 
cases, necessary in the earlier stages, when the 
mind is distracted and the natural state of composure 
that characterises Raganuga Bhakti does not exist. 
External observances like the worship of Sri Mürti, 
the partaking of mahaprasadam and the chanting 
of the Holy Name are intended gradually to bring 
about the state of composure by diverting the mind 
from the objects of the senses to the lotus feet 
of Krsna and igniting the spark of devotion that 
lies concealed in our hearts. Once this spark is 
ignited the necessity of external observances ceases. 
For devotion is the function of the soul, not of 
the body to which the external observances relate. 
When the function of the soul is roused, the activities 
of the body and the senses are regulated by the 
spontaneous activity of the soul. The transgression 
.of the scriptural injunctions at this stage is not 
voluntary, but due to the natural state of Bhakti, 
which is an aspect of the Svarüpa-Sakti of Bhagavan. 

In Ragatmika Bhakti the hazards and conflicts 
of moral life and the strains and stress caused by 
the imperatives of the moral sense are completely 


N.S e eee 


26 Bh.S., Sec 310 


52 Sri Caitanya and Ràgànugà Bhakti 


overcome. It is a life complete in spirit. It enjoys 
complete freedom from the sense of ‘ought,’ which 
has necessary reference to an unaccomplished process 
and calls for striving and accomplishing. It is life 
fulfilled in love, love that is released from all fetters 
and sanctions. Sanctioned love is not true love. It 
is only training in love. It is love that is conditioned 
by will and intellect. It is love without the zest of 
love. 

When, however, all is said about the natural 
flow of Haganuga Bhakti, unfettered by the injunc- 
tions of the sastras and the imperatives of the moral 
sense, it must be re-emphasised that the external 
observances of Va/dhi Bhakti like the worship of 
Sri Marti, chanting of the Holy Name, and partaking 
of mahaprasadam are necessary until the stage of 
Bhakti is reached, when they automatically cease. 
In Raganugaé Bhakti also it is necessary to practise 
the external observances of Va/dhi Bhakti.27 Ripa 
Gosvami says that Bhakti, which disregards the śāstras 
and pursues an independent course is not Bhakti, 
but mockery of Bhakti.28 The difference between 
Vaidhi and Raganuga Bhakti is not due to the nature 
of bhajana but to the nature of motivation. In Va/dh/ 
Bhakti the moving force behind bhajana is the fear 
of transgression of the injunctions of the sastras, 
in Raganuga Bhakti it is /obha or greed, which 
means intense liking. 

The difference in the attitudes of the devotees 


27 RVC. 10 
28 smrti éruti puranadi pancaratra vidhi bina / 
atyantikr hari-bhaktirutpata-yaiva kalpate // 
—Bh.R.S, 1.2.153 
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following Vaidhi Bhakti and the devotees following 
Raganuga Bhakti is due to the fact that the former 
are influenced by the a/svarya or lordliness of the 
Lord and the latter by His ma@dhurya or loveliness. 
Aisvarya instils fear, madhurya inspires love. Bhagavan 
in His madhura aspect is not so much the object 
of worship, as the object of love, not so much the 
bestower of gift as One, Who Himself hungers for 
the offerings of His devotees, not so much the 
protector of those, who take shelter under Him, as 
One, Who Himself stands in need of the loving 
protection and care of His devotees, not so much 
the controller and the ruler of the universe as One, 
Who Himself submits to the will of His devotees. 
He has no hesitation in saying: 
"ham bhakta paradhino hyasvatantra iva dvija / 
sadhubhirgrastahrdayo bhaktair-bhaktajanapriyah // 
—| have no freedom. My heart is in the grip 
of My devotees. | depend wholly upon them, for 
they love Me and | love them.” (Bh. 9.4.63) 
Since a/svarya dominates the attitude of a 
devotee practising Vaidhi Bhakti, he finds a place 
in Vaikuntha, where a/svarya dominates, while the 
devotee practising Raganuga Bhakti, whose attitude 
is dominated by madhurya, finds a place in Goloka 
or Vrndavana, where madhurya dominates. 
Raganuga Bhakti is said to be superior to 
Vaidhi Bhakti even if it be adverse or imitative. 
Its supreme efficacy is vindicated by the examples 
of Pütanà and Sisupala. Pütana merely imitated parental 
affection for Krsna with a sinister motive and she 
was graciously awarded by the Lord the status of 
His wet nurse (Dhatri). Sisupala had a fervent feeling 
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of life-long enmity towards Krsna, yet he was rewarded 
with sayujya mukti (identity with Brahman), because 
the fervency of his feelings made constant concen- 
tration of his mind on Krsna so easy and spontaneous. 


STAGES IN THE DEVELOPMENT OF RAGANUGA 
BHAKTI 


Rüpa Gosvami has described the following 
stages in the development of Raganuga Bhakti in 
Bhakti-rasamrta-sindhu (14.8.9): 

Sraddha—The first stage is that of śraddhā, 
which means faith in Krsna, the Sàstras and the 
sadhus (saintly persons). The essence of sraddhà 
is utsaha (firmness or enthusiasm). Sraddha, if it 
is true, must result in action. The sadhaka must 
become restless to know about Krsna and the path 
of Bhakti. 

Sadhu-sanga—Sraddha creates the desire for 
sadhu-sanga. Sadhu-sanga consists in listening to 
the precepts of the s@dhus and trying to follow 
them. Surrender at the feet of the guru is the main 
part of sadhu-sanga. 

Bhajana-Kriya—|t means firmness in sravana- 
kirtana and the other acts of worship. 

Anartha-nivrtti—Bhajana-Kriya \eads to 
anartha-nivrtti, that is the elimination of all evil, 
including the effect of the past deeds (Prarabdha 
Karma). At this stage all desires; except the desire 
for serving Krsna are destroyed. 

Nistha—When the mind is purged of all anti- 
devotional desires, the devotee's reliance on Krsna 
becomes firm and his thought, word and deed are 
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all directed to Him and His service. 

Ruci—Nisthà creates гист, that is, natural liking 
for devotional activities. At the stage of ruc/ the 
repetition of devotional activities like sravana and 
kirtana does not create distaste. On the other hand 
the more these activities are repeated the more they 
are relished. 

Asakti—Ruci generates asakti. At this stage 
the devotee is not attached to bhajana as much 
as to the object of bhajana, that is, to Sri Bhagavan. 
Bhagavan occupies his mind to such an extent that 
his talks and behaviour appear to be inconsistent 
and unconnected. 

Bhava or Rati—When àsakti deepens it turns 
into bhava or rati. At this stage the devotee seems 
to enjoy in his heart the living presence of Krsna. 
He is indifferent towards the objects of the senses. 
He is not agitated or distressed even when the cause 
of distress is present. He is always engaged in the 
smarana of the Lila, Form and Attributes of Krsna. 
Even if a moment passes without smarana, he feels 
that his life is wasted. He has firm faith that he 
will attain Krsna. Вара Gosvami has called this stage 
the sprout (ankura) of the Prema-kalpataru.?? 

Prema—When bhava deepens it turns into 
prema. With the development of prema the devotee 
has the saksatkara (direct perception) of Krsna. 
Caitanya Caritamrta describes prema as a transcerr 
dental state, which even the wise cannot understand. 
The words, the mental states, the behaviour of a 
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devotee, who has attained prema аге all beyond 
comprehension.°° He is the one, who has drunk deep 
of the wine of Divine Love, and, like one overtaken 
by Divine Madness, now laughs, now weeps, now 
sings, now dances. 

Rati and prema can be realized by the devotee 
while he is in the physical body. But there are higher 
stages of prema which can be realized only when 
the physical body drops and the spiritual body is 
attained. This is probably the reason why Віра 
Gosvami has not dealt with them in Bhakti-rasamrta- 
sindhu. He has dealt with them separately in Usjva/a- 
nilamani. They are: Sneha, Mana, Pranaya, Raga, 
Anuraga, Bhava or Mahabhava.3' 

Sneha—Sneha is a sublimated form of prema, 
in which the bond of affection is thicker and the 
attachment of Krsna is of a higher order. It causes 
greater melting of the mind (c/tta-dravatva). A devotee 
at this stage cannot bear separation from Krsna even 
for a moment. His thirst for the sight of Krsna 15 
never satisfied. It grows more and more.3? 

Mana—Mana is pretended repulse of endear 
ment. It is even more intensified form of love than 
sneha. Therefore it leads to even greater melting 
of the mind. But the excess of emotion in it IS 
concealed and an unfavourable response to the beloved 
is pretended. But instead of causing any hindrance 
to the happiness of Krsna, it gives Him a special 
kind of pleasure, which surpasses the relish of ѕле/а. 


— 


30 Cc. Madhya, 23.39-40 
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32 BRS. 3.2.84 
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Pranaya—Pranaya is màna intensified to such 
an extent that it develops v/sSrambha or confidence. 
Viérambha is the feeling of one's identity with the 
beloved. The identity, however, Is not like the identity 
of jiva with Brahman in sayuJya-mukti. t is identity, 
in which pràna (life), manah (mind), buddhi (intel 
ligence) and deha (body) etc., of the lover are regarded 
as identical with their counterparts in the beloved, 
so that the lover does not hesitate to do with the 
beloved what he does not hesitate to do with himself. 
For example, he does not hesitate to touch any part 
of the body of the beloved with his foot, just as 
he does not hesitate to touch any part of his own 
body with it34 This is why the playmates of Krsna 
do not have hesitation in riding His shoulders, or 
offering Him to eat things, which they have themselves 
partly eaten. 

Raga—Raga is the state of intensified pranaya, 
in which even extreme sorrow 15 experienced as 
happiness, if it brings about a meeting with Krsna 
and even extreme happiness IS experienced as Sorrow, 
if it does not bring about or prevents meeting with 
Krsna. For example, when Radha climbs the top of 
a hill to gaze at Krsna, Her feet are severely scorched 
with the heat of the hill-stones and bruised by their 
sharp edges, yet She does not feel any pain, because 
Her entire body is filled with the supremely soothing 
and exhilarating calm of Divine Bliss.9* 


-— — —— 


33 BHRS., 3.2.43 

34 viévanatha Cakravarti's Ananda-candrika Tika on Ujjvala-nilamani, 
Sthayi 78 

35 Ujjvala-nilamani, Sthàyi, 84 
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Anuraga—Anuraga is raga intensified. When 
raga is intensified, it appears as fresh and makes 
the beloved also appear as fresh at every step. The 
rüpa (form), guna (attributes) and madhurya (sweet 
ness) and all other things pertaining to Krsna appear 
as always fresh. On account of anuraga, though 
Radha always dallies with Krsna, He always appears 
to Her as new, as if She had never seen Him before.36 

Bhava or Mahabhava—Bhava or Mahabhava 
is sublimated anuraga. Mahabhava appears in two 
stages: Rudha and Adhirudha. Adhirudha is inde- 
scribable. Siva describes it to Parvati by saying, “If 
all the joys and sorrows of the transcendental Vaikuntha 
and the infinite Brahmandas were collected into 
separate heaps, these would not be equal to the 
shadow of even a drop of joy and sorrow of Radhas 
love for Кгѕпа.'37 The sorrow of Radha, of course, 
is the transcendental sorrow, felt in separation from 


Krsna, which is even more relishable than the јоу 
of union. 


26  Ujivala-nilamani, Sthayi, 106 
37 ibid, 123 


CHAPTER V 


THE 
TRANSCENDENTAL BODY 


adhana (religious practice) is either External 

or Internal. External Saádhana is connected with 

the body and the senses, Internal with the 
mind. Raganuga Sadhana is predominantly Internal. 
Its predominant feature is S/marana (contemplation 
of the divine ///@). But external practices like sravana 
and kirtana are not neglected. In fact the two are 
complementary. Sravana and kirtana intensify 
smarana, smarana wivifies sravana and Kirtana. Sri 
Rüpa Gosvami has called Internal and External 
sadhanas as the two aspects of Raganuga Bhakti.! 

External Sadhana should not be regarded as 
different from Internal Sadhana, but as the external 
expression of the Internal sadhana. Therefore the 
two not only can, but should go on simultaneously. 
Lilà-smarana should go on with sravana and kirtana. 
To perform sravana and Kirtana mechanically without 
any mental association or smarana is not the Raganuga 
way of sadhana. Sri Caitanya has said that this kind 
of mechanical performance of sravana and kirtana 
will not bring about Krspa-prema even if itis performed 
life after life: 
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bahu janma kare yadi sravana-kirtana / 
tathapi па pàya krsnapada-prema-dhana // 
—Cc., Adi, 8.15 

A very clear and succint statement of the kind 
of sadhana Sri Caitanya wants His followers to 
practise is found in His precepts to Raghunatha Dasa. 
He had asked Raghunatha to practise bhajana under 
the guidence of Svarüpa Damodara, but Raghunatha 
also wanted to get some instructions directly from 
Him. When Svarüpa told Him about this He laughed. 
He said to Raghunatha, “| have appointed Svarüpa 
as your teacher. He will tell you all about sadhya 
and sadhana. | do not know as much as he knows. 
Still if you have faith in My words, listen what | 
say. Know this to be the substance of My teachings: 

“amani mànada krsna nama sada labe / 

Vraje radhakrsna sevà manase karibe // 

—Being humble and respectful to others always 
chant the Name of Krsna and serve Radha-Krsna 
in Vraja in imagination." 

—Ce., Antya, 6,235 

Here Sri Caitanya has stated both the External 
and the Internal sadhana, External being the chanting 
of the Name, Internal the service of Radha-Krsna 
in Vraja through the imaginary transcendental body. 
He has also stressed that both should be carried 
on simultaneously. 

Haribhaktivilasa says that sravana and kirtana 
are fruitful only when performed by the imaginary 
transcendental body (antascintita siddha-deha) in 
the proximity of Sri Krsna? In Aaàgànuga Bhakti 
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the sadhaka separates himself from the physical body 
and senses by identifying himself with the imaginary 
transcendental body. This is called bhuüta-suddhi. 
Without bhdta-suddhi no religious practice is fruitful 
even if it is performed strictly according to the 
procedure laid down in the sastras.? 

The sadhaka’s identification with the transcen- 
dental body, however, does not take place at once. 
He cannot establish direct personal relationship with 
Bhagavàn and serve Him lovingly and spontaneously 
as is done in Ragatmika Bhakti. Though Raganuga 
Bhakti is generally described as spontaneous, it IS 
not spontaneous in the real sense. It is only imitation 
of the spontaneous Aagatmika Bhakti. ln Raganuga 
Bhakti the devotee only imitates the particular mode 
of Ragatmika Bhakti that sults his natural inclination. 
It is not possible for an ordinary person in physical 
body to attain the Ragatmika Bhakti of the parikaras 
of Bhagavan, whose bodies are made of divine bliss. 
But Raganuga Bhakti prepares him for attaining IL 
ultimately in a transcendental body. So long as the 
devotee stays in the physical body, he performs 
sravana and kirtana and observes the other rules 
of Vaidhi Bhakti outwardly, but inwardly imagines 
himself to be in the transcendental body, appropriate 
for the type of Bhakti to which he is naturally inclined 
and to be serving Krsna day and night through that 
body.4 
3 Haribhaktivilasa, 5.34 

bahya antara ihara dui to sadhana / 
bahya sadhaka dehe kare ѕгауапа kirtana // 
mane nija siddha dehe kariya bhavana / 
ratridine kare vraje krsnerasevana // Cc. Madhya, 22.157 
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By constant meditation he makes the whole 
of Vraja-/i/a live before him. He enters into that ///5 
in his imagination and by serving Krsna according 
to the particular bhava or mode of Bhakti adopted 
by him, lives in the ecstasy of the vicarious enjoyment 
of that service. In course of time the imaginary 
transcendental body becomes real. Narottama Thakura 
says that what the devotee desires and meditates 
upon in the stage of sadhana, he actually attains 
on its completion. The imaginary or contemplated 
transcendental body, therefore, is just the transcen- 
dental body proper in the making.5 

As to the mode of practice of Raganuga 
Sadhana Rupa Gosvami says: 

"seva sàdhaka rüpena siddha rupena catra hi / 
tadbhavalipsu na karya vrajalokanusarat // 
—Those who desire to attain the rati or prema, 

which qualifies them for the service of Krsna, ac- 
cording to the bhava dear to them, should follow 
the Vrajavasis as sadheka in the physical body and 
as siddha in the transcendental body suitable for 
that bhàva.'e 

Sri Vi$vanatha Cakravarti has said, in clarifi- 
cation of the word '"Vrajavasi that the sadhaka of 
madhura-bhava should in his sadhaka-deha (physical 
body) follow the line of devotion of Vrajavasis like 
Rupa Gosvami and other Gosvamis of Vrndavana, 


5 s&dhane bhaviba jaha, siddha dehe раба tàhà, raga pathera 
el je upaya / 
sadhane je dhana cài, siddha dehe taha pai, pakva-pakva 
matra ‘se bicara // 


—Prema-bhakti-candrika, 54-55 
6 BhRS, 12295 
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and in his s/ddha-deha he should follow Radha, 
Lalita, Viáakha and Rupa Manjari, etc.’ 

The transcendental body of the sadhaka first 
appears in the mind of the guru. The guru tells 
him all about its form, age, colour, dress, etc., and 
the particular kind of service of Radha-Krsna assigned 
to him. He makes a mental picture of it and thinks 
it to be his real body. With that body he always 
serves Radha-Krsna in his meditation. 

The question may arise: How can the imaginary 
body become transcendental and serve Krsna? It may 
be answered that the transcendental body, which 
first appears in the pure mind of the guru, which 
is made of suddha-satva, cannot be imaginary. But 
the guru does not directly make the sádhaka realize 
it He describes it and makes a picture of it on 
the mind of the sadhaka, which is material. The 
picture thus made on the material mind must be 
prakrta or imaginary, not spiritual or real. 

In this connection we must bear in mind two 
things. The first is that even the material mind assumes 
the shape of the thing, which it always contemplates. 
Srimad Bhagavatam says, “If on account of love, 
hatred or fear someone is wholly absorbed in the 
thought of something, he assumes the shape and 
form of that thing. The bumble-bee (bhrng!) catches 
hold of an insect and takes it inside the hole in 
which it lives. The insect, out of fear of the bumble- 
bee always thinks of it and assumes its form without 


——— 


7 R.V.C.. 11—It should be clear from the above that Sri Вора Manjari 
and Rati Manjari, etc., are classified as Ragatmika devotees, not as 
Raganuga devotees as Radha-Govinda Nath thinks. See GV.D., p. 219 
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leaving its body.'8 Besides, in Bhagavatam Sri Krsna 
says to Uddhava, ‘| am satya-samkalpa or the very 
essence of Truth. Therefore whatever the form in 
which the saqhaka imagines himself to be while 
meditating on Me, automatically becomes true,” (5/., 
11.15.26). In Priti Samdarbha Sri Jiva also quotes 
Chandogya Upanisad (3.14.1), Vrhadaranyaka Upa- 
nisad (4.4.5) and Gita (8.6) in support of the same. 

The second thing is that, because Bhakti is 
the function of Svarüpa-$akti, while we are engaged 
In sravana, kirtana or any other kind of Bhakti 
performance, our mind and the senses involved in 
It are partly spiritualised on account of their identi- 
fication with Svarupa-Sakti. The contemplation of the 
transcendental body is also a Bhakti performance. 
In this kind of contemplation also the mind is identified 
with Svarüpa-$akti. As the contemplation goes on 
the mind becomes more and more purified. With 
the increase in the purity of mind the identification 
with Svarupa-Sakti also increases. When identification 
IS complete prema emanates. As soon as prema 
emanates, mind, body and the senses become 
completely spiritualised.9 

The object of contemplation of a mind, which 
is completely identified with Svarüpa-sakti cannot be 
imaginary or non-spiritual. Besides at the time of 
complete identification of the mind with Svarüpa- 
sakti and the emergence of prema Krsna also appears 
before the sadhaka along with His parikaras. The 


sS pu 02203 
9 Vrhad-bhagavatamrta., 1.3.45 


10 Sarjanartha Sakti (Creative Power) , which plays a creative role 
in Krsna-lila. 
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dargana of Krsna makes the imaginary transcendental 
body spiritual. The sadhaka then assumes the tran- 
scendental body. The complete identification of mind 
with Svarupa-Sakti, the emergence of prema and 
the darsana of Krsna and His parikaras take place 
simultaneously and the spiritualisation of the imaginary 
transcendental body can be said to be the result 
of any of these. 

On attaining the transcendental body the 
sadhaka begins a new divine life. Yoga-maya!9° 
contrives to admit it into the n/tya-///à (Eternal lila) 
of Sri Krsna with His parikaras by placing it into 
the embryo of a gop/ and giving it a new birth 
at a place, where His manifest fila is going on. 
Simultaneously Yoga-maya admits it into Eternal 
Navadvipa-lila by making it take birth through another 
spiritual body in the house of a Brahmin at a place, 
where manifest Navadvipa-/i/a is going on.!1 

$4 Jiva Gosvàmi says in Priti Samdarbha 
that in the n/tya-dhàma (the eternal abode of the 
Lord) infinite spiritual bodies are present as parts 
of the divine lustre of the body of Bhagavan and 
the transcendental body of each sadhaka is one 
of them.12 When the sadhaka attains siddhi, his 
physical body drops and Bhagavàn identifies his 
imaginary transcendental body with his spiritual body 
present in the dhama. The spiritual body present 
in the dhàma is inactive, but it becomes active as 


11 Both the manifest Vrndavana-liila and manifest Navadvipa-lilà 
are eternal, because they are always taking place in some 


Brahmanda. 
12 Priti Samdarbha, Sec. 10 
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soon as it is identified with the Imaginary transcen- 
dental body of the sadhaka.' 

The imaginary transcendental body, however, 
must not be regarded as wholly imaginary. It is a mental 
reflection of the transcendental body, which Bhagavan, 
out of His infinite kindness imparts to the devotee. 
That the transcendental body is a gift of Bhagavan 
is corroborated by the second line of s/oka 3.9.11 
of Srimad Bhagavatam, which runs as follows: 

yadyad dhiya ta urugàya vibhàvayanti tattadvapuh 
pranayase sadanugrahaya / | 

Sri Vi$vanatha Cakravarti interprets the text 
to mean that Bhagavan imparts to the devotee a 
transcendental body exactly like the one, which he 
imagines himself to possess and which is essential 
for the particular mode of Bhakti practised by him, 
because He is bound to do so on account of His 
always being subserviant to the devotee. This seems 
to contradict the view that the transcendental body 
contemplated by the devotee is the mental reflection 
of the transcendental body, which Bhagavan imparts 
to him. The contradiction is only apparent, because 
the transcendental body, upon which the devotee 
contemplates is imprinted on his mind by the guru 
and the guru imprints upon his mind the image of 
the transcendental body inspired in his mind by 
Bhagavan. 

The idea of the transcendental body may not 
be acceptable to science. But the scope of the scientific 
inquiry is restricted by its unscientific assumptions. 
Science must explain everything in terms of matter 


13 рг Samdarbha, Sec.11 


——— 
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and energy. The vital, the physical, and the spiritual 
revelations of the finer forms of energy must always 
remain sealed to it. For they are the expressions 
of Primal Energy, not the expressions or radiations 
of cruder forms of energy, working on the lower 
level. Even matter is an expression of Primal Energy. 
érî Caitanya does not believe in the existence of 
matter in the ordinary sense. He accepts a kind of 
dualistic hypothesis, in which both matter and the 
finite spirit are related to the Divine; matter indirectly 
and spirit directly. Matter is not an entity. It may 
be described as the restricted movement of the Primal 
Will, very much similar to Bergson's matter, which 
is described as an inversion of movement of the 
‘Elan Vital.’ 

The Taittriya Upanisad speaks of the five 
kosas, by which the atma 15 enfolded, the blissful 
body, the intelligence body, the vital body and the 
physical body. Beyond all these bodies is the spiritual 
body or the Bhava-deha. When the devotee is 
sufficiently advanced in devotion, he becomes free 
from the Kosaàs, and realizes the spiritual body. The 
spiritual body is made of Suddha-sattva, the luminous, 
expressive and unfettered substance of the spiritual 
order. The imaginary spiritual body, which the devotee 
contemplates is an imperfect replica of the spiritual 
body (Siddha-deha), which he attains on the fruition 
of his devotion. 


EXAMPLES OF THE FUNCTIONING OF THE 
TRANSCENDENTAL BODY 


As proof of the reality of the transcendental 
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body, we may cite the examples of its functioning 
from the lives of the following saints: 


(A) NRSINHANANDA (NAKULA) BRAHMACARI 


Nrsinhananda Brahmacar was a great devotee 
of Nrsinha Deva. His earlier name was Pradyumna. 
Srî Caitanya Mahàprabhu was pleased by his Bhakti 
towards Nrsinha Deva. Therefore He gave him the 
name ‘Nrsinhananda. 14 He was Siddha in /Vlanasi- 
seva.15 When Mahaprabhu went to Kuliya on His 
way from Nilacala to Vrndavana, he started building 
in his mind a path for him. The path was studded 
with precious stones and covered with the petals 
of fragrant flowers. On either side of the path stood 
Bakula trees laden with flowers. Also on either side 
of the path at short intervals were beautiful ponds 
full of crystaline water. On all sides of the ponds 
there were ghats (landing places) studded with jewels 
and trees on which twittered birds of various kinds. 
But he could build the path only up to Kanainatyasala. 
Beyond that his mind did not proceed. He understood 
that Mahaprabhu will go up to Kanainatyasala. From 
there, instead of going to Vrndavana, He would return 
to Nilacala. He told the other devotees about this. 
They laughed at his prediction. But they were sur- 
prised, when on reaching Kanainatyasala Mahaprabhu 
expressed His resolve to return to Nilacala. 


Once Sivananda Sena's nephew Srikanta went 
IA Cow Ха 0158 
15 Service of Radha-Krsna in contemplation through 
the transcendental body. 
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to Nilacala a few months before Ratha-Yatra. When 
he was returning Mahaprabhu said to him, Ask 
Nrsinhananda and others not to come to Nilacala 
this time, because | shall Myself go to Gauda. In 
the month of Pausa | will dine at the house of 
your uncle Sivananda Sena.” Sivananda Sena and 
Jagadananda, who was at that time staying with 
$ivananda, remained waiting for Mahaprabhu almost 
the whole of the Pausa month, but Mahaprabhu 
did not arrive. Towards the end of the month 
Nrsinhananda happened to reach there. They expressed 
their anxiety to him. He said, "Dont worry. | shall 
bring Mahaprabhu here within three days. He sat 
down to meditate. In his transcendental body he 
went to Nilacala and requested Mahaprabhu to fulfil 
His promise of dining at Sivananda Senas house 
in the month of Pausa. How could Mahaprabhu 
turn down the request of a devotee like Nrsinhananda? 
He went to the house of Sivananda Sena and took 
the food prepared by Nrsinhananda. Nrsinhananda 
saw Him taking the food offered by him, but 
Sivananda did not. When Nrsinhananda told him 
about it, he did not believe. But when he went 
to Nilacala at the time of Ratha-Yatra next year, 
Mahaprabhu Himself told him how He had gone 
to his house at the request of Nrsinhananda and 
taken the prasadam offered by him. 

The episode proves not only that the tran- 
scendental body is real, but also that it has unlimited 
power to do things, which our limited understanding 
cannot comprehend. 
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(B) RAMA DASA 


During his travels in the South, when Mahaprabhy 
reached Madurai, Rama Dasa, a devotee of Rama, 
who had become Siddha in manasi-seva and always 
lived in the service of Sri Rama in contemplation, 
took him to his Кий. Mahaprabhu observed that he 
was always lost in contemplation and was hardly 
aware of his physical body and the external world. 
He did not cook anything to feed Mahaprabhu till 
noon. Mahaprabhu said, “Rama Dasa! It is past twelve 
oclock in the noon and | do not see you making 
any arrangement for cooking. Will you not cook?” 

Rama Dasa imagined that he lived in a forest 
in the service of Sri Rama at the time of His exile. 
He replied, “Prabhu! This is a forest. No provisions 
are available here. Laksmana has gone to collect 
fruits, etc., from the forest. When he returns Ma 
Sita will cook and Ramaji will eat. After He has 
eaten, we shall partake of His prasadam.” 

Mahaprabhu understood that Rama Dasa was 
lost in the contemplation of the forest-///a of Sri Rama. 
He lived in his transcendental body with Rama in 
the forest and served Him. He was pleased to know 
this. In the afternoon Rama Dasa cooked some fruits 
and vegetables and offered them to Mahaprabhu, 
but did not himself eat anything. 

Mahaprabhu said, “Rama Dasa! Will you not 
eat?” 

Rama Dasa replied lamenting like one who 
had gone mad, “Prabhu! Ravana has carried away 
Ma Sita. My body is always burning with the thought 
that the rogue has touched Her. | have no appetite 
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or thirst. | shall jump into fire and commit suicide." 

Anyone else would have thought that Rama 
Dasa had really gone mad and would have turned 
away from him. But who could understand the distress 
of Rama Dasa more than Mahaprabhu? He was filled 
with anxiety for him. He tried to console him by 
saying, Rama Dasa! You are completely under illusion. 
Who can carry away Ма Sita, the Sakti of the Lord 
and the very figure of spirituality and transcendental 
bliss? Far from carrying Her away, none can even 
see Her with physical eyes. Ravana carried away 
Maya Sita (illusory Sita) not real Sita. Believe Me.” 

Rama Dasa was consoled. He took his meal. 
But Mahaprabhu's anxiety for him did not altogether 
disappear. He thought that he might again lapse into 
the belief of Sita's having been carried away by 
Ravana and suffer consequent agony. With this thought 
in mind He started on His journey and reached 
Setubandha. When he went to the temple of Ramesvara 
for dargana, he saw that a pandita was reading 
aloud to the devotees from an old copy of Kurma 
Purana the portion relating to the pativrata ladies.!6 
Explaining in that connection the meaning of two 
4окаѕ he said “Sita worshipped Agni Deva, the god 
of fire. Agni Deva was pleased to create Maya Sita. 
Ravana carried away Maya sita, while Sita Herself 
remained in Agniloka.!7 At the time of Agni-pariksa 
(fire-test) Maya Sita went Into fire and the real Sita 
was brought out from the Agniloka by Agni Deva 
and handed over to Rama. 





16 Ladies wholly sincere in their devotion to the husband. 
17 The abode of Agni Deva. 
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Mahaprabhu was pleased to hear this. He took 
that old book from the pandita and gave him a 
copy of the same made by Himself. He again went 
to Madurai, gave the book to Rama Dasa and made 
him read the aforementioned s/okas. Rama Dasa 
was extremely happy to read them. He fell at the 
feet of Mahaprabhu and said with throat choked 
with emotion, “Prabhu! You are no other than my 
Lord Sri Rama. Who else could take so much trouble 
for me? You have blessed me by appearing before 
me in the guise of a sannyas/. | am sorry | could 
not serve You well that day. Bless me by dining 
again here today." Mahaprabhu accepted his invitation 
and partook of the good things carefully cooked and 
served by him. 


(C) SRINIVASA ACARYA PRABHU AND RAMACANDRA 
DASA 


Once Srinivasa Acarya Prabhu, a disciple of 
Gopala Bhatta Gosvami, was staying with his disciple 
Virahamvira, the ruler of Visnupura. One day while 
meditating on Krsna-/i/a, he entered the ///à in his 
transcendental body as Mani Manjari.!8 His physical 
body lay unconscious, breathless and motionless, 
without any sign of life for tvvo days. There was 
no end to the anxiety of Virahamvira. He did not 
know what to do. He and his associates, who were 
all the disciples of Srinivasa Acarya, tried all sorts 
of method, to bring him back to consciousness but 
failed. In the end they thought of his dearest disciple 


18 Manjari is а sakhi, who is devoted to Rādhā more than to 
Krsna. 
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Ramacandra Dasa, who was also Siddha in manasi- 
seva, like Srinivasa Асагуа and who alone knew 
how to bring him back to consciousness. But he 
was at that time in Kheturi, a long distance away 
from Visnupura and by the time someone went and 
brought him, the worst that was apprehended could 
happen. Srinivasa could leave the body and enter 
the divine //a for ever. 

But Ramacandra Dasa was one in soul with 
his guru and different only in body. Wherever he 
lived he was always aware of his inner state of 
mind. This episode could not remain hidden from 
him. He had already started for Visnupura and he 
arrived before anyone could be sent to bring him. 
Everyone felt somewhat relieved to see him. He 
consoled Virahamvira and his other god-brethren and 
said, "You need not worry. Gurudeva will soon come 
back from where he is, | will find out where he 
is and what ///3 he is enjoying and bring him back.” 
Ramacandra Dasa sat near Srinivasa Асагуа and 
began to meditate. Soon he went into samadhi's 
and entered the divine ///8 in his transcendental body 
as Karuna Manjan. He saw that his guru (Mani Manjart) 
and the other manjaris were trying to search something 
in river Yamuna. As Karuna Manjari went near Mant 
Manjari she said, “It is good that you also have 
come. Yesterday night, when Radharani was sporting 
in the waters of Yamuna after maharasa, She hap- 
pened to drop Her besara?? somewhere. We are 
all searching the same.” 


—— 


19 Deep meditation. 
20 Ornament for the nose. 
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Ramacandra Dasa understood that he had been 
busy all the time?! in searching the besara. He also 
started searching. By the grace of the guru he soon 
found it lying under a lotus leaf. He gave it to the 
guru. The guru gave it to Guna Manjari (his guru 
Sri Gopala Bhatta Gosvàmi), Guna Manjari to Rupa 
Manjari (Sri Ripa Gosvami) and Rupa Manjari to 
Radharani.22 

Radharani was pleased with Karuna Manjari 
and gave her Her prasadi-pana (roll of betel- 
leaf partly chewed by Her) in reward. Soon after 
Srinivasa Acàrya broke his samadhi with a shout. 
Ramacandra Dasa also got up. Everyone was 
surprised to see in his hand the roll of betel- 
leaf spreading its super-natural fragrance all round 
in the environment and was blessed to receive 
a part of it23 


(0) SRI KRSNA DASA BABA OF GOVARDHANA 


Sri Krsnadasa Baba was Siddha in /ilà-smarana. 
Once in his smarana he was participating in the 


21 The time-scale of the spiritual world of Ша is different from the 
time-scale of the phenomenal world. During the comparatively 
short time of the lilà-world, which had so far been spent in 
searching the besara, two days of the phenomenal world had 
passed. 

22 Karuna Manjari could directly give the besara to Radharani. But 
in the spiritual world Anugatyamayi-seva or the seva performed 
through the guru is much more pleasing than direct seva. 

23 When a sign of the Па in which the devotee participated with 
his transcendental body in smarana appears on his physical body, 


that is regarded as a proof of his siddhavastha (accomplishment 
in bhajana). 
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holi-lila of Radha-Krsna. In the //Z his body was 
smeared with gu/a/a (vermillion), Kastur/ (musk) and 
colours of various kind. When he went out of his 
kuti after smarana he was still half-conscious. People 
were surprised to see him coloured through and 
through and to smell the fragrance of transcendental 
musk coming out of his body. 

Once Baba saw in his smarana that Radha- 
Krsna had just come out of the Manasi Ganga after 
jala-keli (dalliance in water). Lalita, Visakha and the 
other sakhis were busy dressing and adorning Them. 
Вара Manjari and the other manjaris were collecting 
materials for adornment. Krsnadasa Baba was stand- 
ing by in his s/ddha-manjari form with a phial of 
scent in his hand. When he heard Radha and Krsna 
talking mirthfully and jestingly, he was so over 
whelmed with bhava that he began to tremble and 
the phial of scent fell from his hand and broke. 
Its fragrance spread all over. People, who came to 
bathe in Мапаѕт Ganga were surprised to scent a 
sweet and heavenly smell such as they had never 
experienced before. 

When they asked Baba about it, he said like 
one who had committed an aparadha (offense), “What 
shall | say. | am not fit for the service of priya- 
priyatma (my beloved ones). Al the time of service 
| let fall the phial of scent from my hand. The scent 
you are smelling is the fragrance of the fallen phial.^ 

Once Baba went to bathe in the Manasi Ganga 
with a karva24 in his hand. He saw Radha and 
Krsna dallying in water. He was so overwhelmed 





24 An earthen pot with a nozzle. 
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with bhava that he fell into the fathomless waters 
of Мапаѕт Ganga. No one else was there. When 
he did not reach his cottage his disciples began 
to search him. But they could not find him. The 
news spread that Baba had drowned in Manas! Ganga. 
Clouds of despair and gloom spread all over Vraja. 
There was weeping and wailing everywhere. But 
there was no end to the people’s surprise and 
happiness when they saw him coming out of the 
Manasi Ganga after seven days. When they asked 
him where he had been for seven days, he said 
amazingly, "Seven days! Why, | am just coming out 
after my bath.” This shows that Baba's body had 
become completely spiritualised and transcendental. 
How could he stay in water for seven days in a 
physical body? This also explodes the old principle 
of absoluteness of space and time and confirms the 
new principle of relativity of space and time, according 
to which the scales of measurement of space and 
time are not uniform in different systems of reference. 
What is a mile or a day or year in one system 
of reference may be only an inch or a second in 
another. But the transcendental world of Radha and 
Krsna transcends even the scientific principle of relativity 
of space and time. We are told by the sastras that 
in that world space and time also serve Radha- 
Krsna. They expand or contract according to the 
requirement of Their ///à at the wish of Yoga-maya. 


(E) SRI ЅАМЕНЇ RAMAJI 


Sanehi Ramaji, born in village Mata in Vraja in 
1842, was devotionally inclined from his childhood. 


Қ MM ——— — — - 
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He had become Siddha in máànasi-sevà. His elder 
brother was a farmer. He often sent him to the field 
to work. But he went there and sat down to meditate. 
This annoyed the elder brother, who thought that he 
was hypocritical and lazy and wanted to avoid work 
by pretending to be a devotee. 

Once the elder brother took Sanehi Rama with 
him to the field for sowing. He started ploughing 
the field and asked Sanehi Rama to sow the seeds. 
Sowing went on till it was time for lunch. Sanehi 
Rama saw his sister-in-law coming to the field with 
the lunch-box over her head. He was afraid that 
his elder brother would start eating without offering 
the food to the Lord and he would also have to 
take the unoffered food. So he began to meditate. 
In meditation he speedily arranged bread, karhi 
(porridge) and vegetables in a plate, scattered Tulasi 
leaves over them and began to offer it to Radha 
and Krsna with mantras. While he was doing this 
the work of sowing stood still. When his elder brother 
saw this, he dealt a strong blow on his hand with 
4 stick and said, "Have you come here to work 
or to ape the great saint with your eyes closed 
like a hypocrite?” 

Sanehi Rama said, “Brother! What have you 
done?! | was offering food to the Lord and you 
struck me. Everything got scattered.” “You impostor!” 
shouted the elder brother and was going to strike 
him again, when his wife cried, “Oh! What is this?! 
and began to stare wide-eyed at the things contained 
in the lunch-box all scattered in the furrows of the 
field. His attention was drawn in that direction and 
he too was amazed to see the edibles lying scattered 


78 Sri Caitanya and Raganuga Bhakti 


on the field. He realized that his brother was not 
an impostor, but truly a saint, who had become 
Siddha in manasi-seva. 


(F) THAKURA KISANA SINHA RATHORA 


Thakura Ki$ana Sinha Rathora was the younger 
brother of Bagha Sinha Rathora, the Chief of 
Gabaradesara, in the state of Bikanera. He was born 
in 1590 and lived with his maternal grandfather 
in Sekravati (Udayapura). His only occupation was 
the mànasi-sevà of Sri Krsna. His devotion to Krsna 
increased day by day and he became Siddha in 
manasi-seva. 

After the death of Bagha Sinha, Kigana Sinha 
was enthroned as the Chief of Gabaradesara. He 
governed the state but formally, because most of 
his time was spent in manasi-seva. No one knew 
that he was Siddha in manasi-seva. But this became 
known to everyone on account of a particular episode. 

Once he was travelling on horse-back with 
Maharaja Karana Sinha of Bikanera. On the way, 
at the usual time of worship, he covered himself 
with a piece of cloth and began to do manasi- 
seva. In course of manasi-seva, when he was going 
to offer curd to Thakura, Karana Sinha said, “Kigana! 
Аге you sleeping?” Ki$ana Sinha was absorbed in 
seva. The words of Karana Sinha did not reach 
him. Karana Sinha then drew his horse nearer and 
pulled the cloth from over his head. He was shaken 
and the curd he was going to offer fell on the. 
horse. Karana Sinha said, “What is this?” He kept 
quiet, but on Karana Sinha's insistence he told him 
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everything. From that day Karana Sinha began to 
respect him as a saint. 


(G) SRI GAURANGA DASA BABAJI 


án Gauranga Dasa Bābāī was born in an 
aristocratic Brahmin family of Bengal. He renounced 
the world at the early age of eighteen or nineteen, 
when he was a B.A. student in the Scothish Church 
College, Calcutta, took initiation from Rama Dasa 
Bābājī of the Pathbari Asrama, Calcutta and proceeded 
to Vrndavana with determination to pass the rest 
of his life there in bhajana. He was born with strong 
samskaras of Bhakti and the Raganuga way of 
bhajana was natural to him from the very beginning. 

The author asked him once, “Baba, how long 
after your initiation did you attain s/ddh/?'" He replied, 
"Immediately." Immediately after receiving the diksa- 
mantra he went into samadhi, which lasted for 
eight hours. During the samadhi he saw his tran- 
scendental љтал/агг form, a beautiful girl of about 
eleven, carrying flowers for adorning the hair of 
Radharani. 

On reaching Vrndavana he began to practise 
lila-smarana under the guidance of Siddha Sri Jagadisa 
Dasa Babaji, who used to call him ‘Gopala’ out of 
affection. Once a man told Jagadiga Dasa Babaji, 
“Your Gopala is always seen loitering about on the 
bank of Yamuna and in the forest like one, who 
is mentally unsound or has lost outward consciousness 
under the influence of some intoxicant. He does not 
do any bhajana.” Jagadiga Dasa Baba said, "He cannot 
do anything except bhajana. He does not loiter about 
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aimlessly. He finds the bank of Yamuna and the 
forests more suitable for meditating on XKrsna-///3. 
He is truly intoxicated, because he has drunk deep 
of the wine of Krsna-prema. 

Gauranga Dasa Baba lived mostly in the forests. 
The trees and the creepers of the forest were his 
only companions. They talked with him and helped 
him in his bhajana.25 On becoming old he began 
to live in an àsrama in Ramanareti, Vrndavana. At 
that time it appeared that he was always lost in 
lila, having identified himself almost completely with 
his transcendental body. 

Sometimes even while taking his food he lapsed 
again and again into the ///a-world and his disciples 
found it difficult to make him eat the full meal. 

Once, when he was physically unwell the 
author was sitting near him and was wondering 
why S/ddha saints like him at all suffered disease. 
He came to know of it. Immediately he said, "Kapoor! 
Тадоге26 has a song,” and then he went on to explain 
the tenor of the song expressed allegorically as follows: 

‘A traveller is going his way through a forest. 
Suddenly dark clouds gather over his head and 
lightning begins to roll and thunder. The traveller 
is frightened. Oh! How | wish he knew that behind 
the clouds and lightening the ràsa-///jà is going on 
and tne flute is blowing!” 

He meant that the disease was an external 
phenomenon, which did not touch him. In his siddha- 
deha or the transcendental body there was no disease 


25 See The Saints of Vraja, by the author. pp. 287-292 
26  Ravindranath Tagore. 
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and he always enjoyed Krsna-/i/d. 

A direct proof of his identity with the tran- 
scendental self was once obtained, when he was 
operated for carbuncle on his back in the government 
hospital of Mathura. The doctor wanted to perform 
the operation under chloroform. He said, “Chloroform 
is not necessary. Kindly perform the operation without 
chloroform.” 

The doctor said, “The chloroform is necessary 
Baba, because the operation is very painful. You will 
not be able to bear the pain.” 

“No doctor.” replied Baba, “You will do your 
work and 1 shall do mine. | shall not even know 
of what you are doing. 

The doctor performed the operation without 
chloroform. Baba did not even whine or groan. He 
had detached himself from the physical body and 
risen to a higher level of consciousness in transcen- 
dental body. 

Baba did not generally speak of his transcen- 
dental self and smarana. But once he squeezed his 
раһігидѕа,27 drank part of the liquid squeezed and 
gave the rest to some of his disciples as the 
adharamrta?8 of Krsna. The disciples did not un- 
derstand how it was the adharamrta of Krsna. On 
their insistence to know the secret, he laughed and 
said, “Today it occurred to me that since | knew 
how to prepare good spongy rasagu//as,?? | should 


— en 


27 A sheet of cloth worn by the saints in Vraja to cover the lower 
portion of the body. 

28 Remnant of something eaten or drunk by Krsna. 

29 Juicy balls made from chena (cheese) and sugar. 
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prepare and offer them to Radha and Krsna. So 
in my smarana | prepared rasagu//as, poured rose- 
water over them and offered them to both. They 
started eating. Radha ate slowly and gracefully, bit 
by bit, after squeezing the juice out. But Krsna put 
the whole rasagu//a in His mouth. As He started 
munching, the juice shot out and fell on my bahirvasa..” 


(H) THE LADY OF BOMBAY 


The author knows a highly devoted lady of 
Bombay, who is Siddha in /ilà-smarana, but whose 
name and address he is committed not to disclose. 
She told him about a number of her experiences, 
one of which was as follows: 

‘| had a strong desire to go to Vrndavana in 
the month of Sravana last year, when the Thakuras 
in the temples there enjoy Jhü/ana (swinging), but 
the circumstances in the family did not permit. On 
Sravana Sukla Tritiya, the day when the Jhü/ana- 
lila in Vrndavana begins, as | sat down for meditation 
in the morning, | felt that | was transported to Vrndavana. 
| saw that in my transcendental body as manjari 
| was standing on the bank of Yamuna, where Radha- 
Krsna were swinging. The two posts of the swing 
were pitched on the border line between the water 
of the river and the land. The swinging couple went 
up and down over the land and the river. Everytime 
They came towards the land | gave a push to the 
swing. Once as They came swinging towards me, 
Krsna splashed the river water over me through His 
leg. When 1 got up from meditation | saw that my 
San was wet.” 


CHAPTER VI 


MANJARI BHAVA 


g 


S 


ri Caitanya's special contribution is Raganuga 
Bhakti of a special type, called Manysari-bhava’ 
or Bhavollasa-rati.' This is the highest type 
of Bhakti. Manjari-bhava is the bhava of a sakhi, 
who is devoted almost exclusively to Radha rather 
than to Krsna. There are three kinds of sakhis, 
those called Samasneha, who are equally devoted 
to Krsna and Radha, those called Krsna-snehadhika, 
who are devoted to Krsna more than to Radha 
and those called Radha-snehadhika, who are devoted 
to Radha more than to Krsna. The devotion of 
this last group is called Manjari-bhava or Radha- 
dasya. They are directly and primarily devoted to 
Radha and only secondarily to Krsna, because He 
is loved by Radha. Their bhava towards Radha 
is sthay/ (dominant or permanent), while their bhava 
towards Krsna is samcar/ (subsidiary and transient). 
Their bhava towards Radha is like the sea, in which 
the waves of their bhava towards Krsna rise and 
fall or appear and disappear. 

The bhava of the manyar/ is absolutely pure. 
It is tatsukhi, which means that she always seeks 
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the pleasure of Radha and Krsna, not her own. If 
pleasure comes to her without her seeking, while 
she is engaged in Their loving service and she is 
so overwhelmed by it that it proves a hindrance 
in service, she curses it. No doubt the bhava of 
the sakhis in general is tatsukhi. They do not seek 
their own pleasure. They are like the off-shoots, flowers 
and leaves of the same prema-kalpalatà, the wish 
fulfilling creeper of love, that is Radha. Just as water 
poured at the root of the creeper gives life to Its 
off-shoots, flowers and leaves more than water poured 
at them, the pleasure given to Radha-Krsna by bringing 
about Their meeting gives pleasure to the sakhis 
more than even their own anga-sanga (bodily 
association) with Krsna. But they sometimes, on the 
insistence of Radha, agree to have ariga-sanga with 
Krsna. A manjari never accepts anga-sanga with 
Krsna, even if Krsna desires and Radha insists. She 
is so absorbed in the happiness she feels in the 
service of Radha-Krsna that it is impossible for her 
to think of her anga-sanga with Krsna even in dream. 
The happiness she feels in bringing about the meeting 
between Radha and Krsna is a thousand times superior 
to the happiness she may feel in her own anga- 
sanga with Кгѕпа.! 

Krsna respects her for the purity of her bhava 
and according to His promise in the Gita s/oka ye 
yatha mam prapadyante™ reciprocates her bhava. 
But sometimes, may be for the sake of fun or for 
testing her purity, He pretends to desire her anga- 


1 Cc. Madhya, 8.207-210 
2 Gita, 4.11 
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sanga and behaves towards her accordingly. 
Prabhodhananda Sarasvati describes in a S/oka in 
Vrndavana Mahimamrta how Krsna pulls and tears 
the bodice of a manjari and she cries, ‘No, no! 
while Radha stands by and laughs. 

In Ujjvalanilaman! Sri Rüpa mentions that once 
Radha sent a sakhi to Mani Manjari to persuade 
her to make love with Krsna. She tried but failed. 
On return she said to Radha, “Dear Sakhi! As bidden 
by You | went to Mani Manjari and tried to seduce 
her by saying, ‘Sakhi! There is no pleasure in all 
the three worlds superior to the pleasure of anga- 
sanga with Krsna. Therefore even the sakhis like 
Lalita and Vigakha at times adopt Nayika-bhava* 
towards Krsna. You also do the same.’ But she replied, 
‘Sakhi! The pleasure | derive from Radha’s anga- 
sanga with Krsna is far superior to the pleasure 
| may derive from my anga-sanga with Krsna. “5 

So far as Krsna is concerned, however, à 
manjari is not a loser, inspite of her exclusive devotion 
to Radha and indifference to Krsna. On the other 
hand she is loved and respected by Krsna all the 
more. In a Soka in Ujjvalanilamant Mani Manjari 
says to a new sakhi: 

"Sakhil | advise you on the basis of my own 
experience that you should try to win the love of 
Radha. If you establish loving relationship with Her, 
you will get the love of Krsna, without trying or 
asking for 1.6 





3 Vrndavana Mahimamnrta, 16.94 
4 The bhàva of a female in love. 
5 Ujjvalanilamant, Sakhi, 89 

6 ibid., 133 
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In his commentary on the above S/oks 
Visvanatha Cakravarti says: 

"f you become a sakhi of Radha, then at 
any time, when for any reason Radha becomes 
wrathful against Krsna or Krsna is not able to meet 
Her on account of the opposition of the elders, then 
He will certainly stand in need of your assistance. 
He will Himself come to you and try to win your 
favour. You will not have to make any effort for 
His friendship.” 

On account of the absolute purity of her bhava 
(bhava suddhi) a manjari has the special privilege 
of entering freely into the kunja or the place of 
secret amatory ///a of Radha-Krsna and serving Them. 
Lalita, Visakha and the other sakhis do not have 
this privilege. Ujjva/anilamani mentions seventeen 
kinds of service, which the sakhis render to Krsna 
and Radha, as for example, eulogizing the love of 
Krsna for Radha before Radha and the love of Radha 
for Krsna before Krsna, bringing about meeting between 
Radha and Krsna, trying to enhance Their attraction 
for each other, adorning Them and cutting jokes 
with Them. But Their secret service at the time of 
Their esoteric prema-/ilà is done by the manyaris 
alone. 

The manjar; is so closely and intimately related 
to Radha on account of her bhava, that there appears 
to be perfect identity (tadatmya) between the two. 
No doubt the sakhis are all partial manifestations 
(kayavyuha-rupa) of Radha and are related to Her 
as the leaves and flowers of a tree are related to 
the tree. They are all to that extent identical with 
Radha. But in the case of the manjaris the identity 
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is so complete that the bhava of Radha and the 
extraordinary bliss she experiences in Her association 
with Krsna are automatically reflected in them. In 
Govinda-Lilamrta Krsnadasa Kaviraja Gosvami says: 

“When Krsna touches Radha the satvika-bhavas 
like tremor, sweating and horripilation appear on the 
body of the manyar/. When Krsna tastes the nectar 
of the lips of Radha, she feels like one, who is 
drunk or intoxicated.”7 

All the different kinds of waves of bhava that 
rise and fall in the mind of Radha are also automatically 
reflected in the mind of the manyari. Kavikarnapura 
has thus expressed this in A/ankara-kaustunha: 

Krsna says to Radha, “ О, fawn-eyed one! When 
Your sakhis are not with You, You can judge Your 
happiness or unhappiness by looking into the mirror, 
but when they are near You, You do not need a 
mirror. They are Your mirror. They reflect every change 
in Your bhava. When Your eyes are tearful, tears 
trickle down their eyes; when on account of some 
sudden excitement You have horripilation, their hair 
also stand on end: when You are happy, happiness 
also appears on their face; when You are gloomy, 
they also appear sad. 

On account of her bhava-tadatmya (identity 
in bhava) with Radha a manjari also experiences 
the highest stage of prema, called prema-vilasa- 
vivarta, already described, in which the bliss is SO 
sweet and intense that it obliterates the subject-object 
consciousness, only the bliss consciousness remains, 


7 Govinda-Lilamrta, 11.137 
8 Alankdra-kaustubha, 5.158 
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as if the bliss experiences itself, and in which anuraga 
melts the minds of Radha and Krsna to such an 
extent that they virtually become one and the perception 
of difference is not possible. 

According to Sri Caitanya the state of prema- 
vilasa-vivarta is the highest end (sad/hya), which a 
sadhaka can achieve.’ But to realize this state the 
sadhaka of Caitanya Sampradaya does not have to 
imitate Radha and adopt kanta-bhava.'° Nor can 
the state be realized through kanta-bhava, because 
the sakhi does not have madanakhya-mahabhava, 
which is the special characteristic of Radha's prerna 
and without which the highest state of prema cannot 
be reached. A man/ari realizes it automatically because 
of her bhava-tadatmya with Radha. 

An example of the automatic realization by 
a manjari of whatever is experienced by Radha is 
Srî Вара Gosvàmi himself. Ripa Gosvami is Кара 
Manjari in his eternal transcendental form (n/tya 
siddha svarupa) in Celestial Vraja. Once he saw 
in the n/kunja-/i/a Krsna passionately kissing Radha's 
lip and causing a cut on it. Rupa Manjariís lip was 
automatically cut. The cut also appeared on his 
physical body, but he was not aware of it. When 
Raghunatha Dasa Gosvami saw it, he remarked hu- 
morously: 

“Sakhi Ripa Manjari! You are famous in Vraja 
on account of your chastity and faultless devotion 
to your husband. You do not even look at other 


9 Cc., Madhya, 8, 192-195 
10 Bhava as of a wife towards her husband or a beloved towards her 
lover. 
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men. Still | see a cut on your lip, red like the bimba 
fruit. Perhaps the cut has been made by the royal 
parrot (Krsna) Who is fond of the bimba fruit." !! 

It is not that Radha's bhava is reflected in 
a manjari only when she is with Her in the kunja. 
This happens even when Radha is in the kunja 
and the man/ar/ is busy picking flowers elsewhere. 
Krsna has only to look at her face to find out the 
bhava of Radha at a particular time. It is therefore 
that Kavikarnapüra has called manjar/, the mirror 
of the mind of Radha. 

A manjari has the conceit of being the das; 
(servant) of Radha. Not that she is inferior to any 
of the other sakhis in beauty, wisdom, wit, art and 
craft. She is capable in every respect of becoming 
a yuthesvari or the leader of a group of sakhis 
like Lalita and Visakha. Still she prefers to be das; 
of Radha.!? 

But her dasya (servanthood) is not the ordinary 
dasya, which is lower than sakhya. lt is a special 
kind of dasya, which is based on madhura-bhava. 
Madhura-bhava is her dominant or permanent (sthay/) 
bhava. Dàsya, sakhya and vatsa/ya bhavas are 
included in it. She serves Radha freely in whichever 
bhava Her service is needed. She cannot for a moment 
remain without the service of Radha. Therefore she 
lives always in Her proximity. She cannot leave Her 
even for a moment. Radha also loves her so much 
that She cannot remain without her.13 


11 vilapa-kusumanjali, 1 
12 Krsna-bhavanamrta, 2 
13 vyrndàavana-mahimamrta, 8.22-23 
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Therefore Raghunatha Dasa Gosvami says, 
"Sakhi-bhàva is good beyond description. | bow down 
to it. But | regard the Radha-dasya as the highest 
bhava and long for the same.'14 Rupa Gosvami also 
longs to be the dàs; of Radha rather than Her saK/7." 15 

A manjari fully understands the gestures of 
Radha. Even without Her gestures she knows Her 
mind and serves Her accordingly. When Radha is 
displeased with Krsna and 15 7mànavati (disregardful) 
towards Him, and Krsna wants to enter the kunja, 
she stands like sentinel at the gate. She allows 
entrance to Him or not as Radha wishes, without 
asking Her. Therefore Rupa Gosvami prays to Radha 
in Catupuspaànjali like this: 

“О! queen empress of Vrndavana! | repeatedly 
pray to You. Be so merciful to me that when You 
become ;nànavati Krsna stands in need of my 
assistance and cajoles and humours me to win my 
favour. 16 

A manjari enjoys the grace of Radha in such 
abundance that when necessary she can be even 
insolent and outrageous towards Krsna. In 
Utkalikavallari Rupa Gosvami says: 

"O Radhika! When in the state of mana You 
vow not to see the face of Krsna, Krsna will try 
to enter Your kunja in the guise of a woman. On 
seeing Him, You will beckon to me that | should 
not allow entrance to Him. | will cleverly pretend 
to be insolent and outrageous towards Him and say, 


14 wilápa-kusumanjali, 16 
15 Catupuspanjali, 17; Utakalikavallari, 22 
16 Catupuspaniali, 23 
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'Have You, as in the past, come here in the guise 
of a beautiful vvoman to charm and stupefy a demon? 
No demon lives here. Here live Radharanis dasis, 
all shrewd enough like me to recognize You in the 
guise of a woman. Your ruse will not work here. 
Knave! Get away from here! 17 


The upasana of manjari-bhàva is the special 
contribution of Sri Caitanya Mahaprabhu and His 
parikaras. We find sufficient proof of the upasana 
of madhura-bhava in the writings of Jayadeva, 
Candidasa and Vidyapati. But no one made any 
mention of the upasana of manjari-bhava before 
Mahaprabhu and His parikaras. Rupa Gosvami for 
the first time used the word ‘manjari апа gave 
a list of the manjaris in his Radha-Krsna-ganoddesa- 
dipika. Kavikarnapüra, Narottama Thakura and 
Dhyànacandra Gosvami have written that Rupa 
Gosvami, Sanatana and the other principal Gosvamis 
of Vrndavana are themselves incarnations of the 
manjaris of Vraja-Iilà. Kavikarnapura has, in his Gaura- 
ganoddesa-dipika specified Rupa Gosvami as Rupa 
Manjari, Sanatana Gosvamti as Rati Manjari, Gopala 
Bhatta Gosvami as Guna Manjari, Raghunatha Bhatta 
Gosvami as Raga Manjari, Raghunatha Dasa Gosvamti 
as Rasa Manjari, Bhügarbha Gosvami as Prema Manjari 
and Lokanatha Gosvami as Lila Manjari. 


Ê ee 


17 Utakalikavallari, 59 
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CHAPTER VII 


ASTAKALINA-LILA-SMARANA 


sadhaka of Caitranya s Sampradaya, if he Is 

A a male, gives up the conceit of being male. 

He imagines himself to be a manjari. |n 
contemplation he lives in Vraja and serves Radha- 
Krsna with his imaginary transcendental body as a 
manjari under the guidence of Rüpa and other nitya- 
siddha manjaris. But outwardly he performs sravana 
and kirtana in his physical body. 

For the purpose of contemplation the sadhaka 
divides a day (day and night) into eight parts consisting 
of three hours each. He contemplates the /i/a as 
it goes on during each of the eight parts. Therefore 
this kind of sádhana is called astakalina or astayama- 
lila-smarana (smarana pertaining to all the eight 
parts of the day). 

A description of this sadhana appears in Padma 
Puràna, Patala-khanda, Chapter 52. It is as follows: 

ár Sadasiva says to Narada: “One who desires 
to attain the lotus-feet of Krsna, should imagine himself 
to be one of the most beautiful gopis of Vraja, who 
are in budding youth and are accomplished in every 
way to attract Krsna and be coveted by Him, but 
who never oblige Him. He should love Radha more 
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than Krsna and serve Her with all his heart апа 
soul. He should try each day to bring Radha and 
Krsna together and serve Them. He should in this 
way always live in Vraja in imagination and be lost 
in the bliss that comes from the service of Radha- 
Krsna.” 

Here the word 'manjarií! has not been used, 
but the description given is clearly that of a manjari. 
Sri Jiva says that if the sadhaka only has the conceit 
(abhimana) of manjari and always lives in that 
conceit, he need not do any bhajana to attain s/ddhi.1 

Constant contemplation of his transcendental 
manjari svarupa (form) makes the imaginary manjari- 
svarupa gradually approximate his transcendental 
svarupa, which, as Jiva Gosvami says, already exists 
in the transcendental Dhama in inactive stage. It 
also gradually spiritualizes the physical body of the 
sadhaka, purifies the heart and intensifies devotion. 
When the.stage of prema is reached the physical 
body is completely spiritualized and the imaginary 
transcendental body as well as the spiritualized physical 
body are identified with the transcendental body 
(s/ddha-deha) in the transcendental Bhagavad Dhama, 
which Bhagavan gives him and which immediately 
becomes active. At this stage, before the physical 
body of the sadhaka of manjari-bhava drops, Krsna 
once appears before him with Radha and Her sakhis 
and disappears. With the disappearence of Krsna the 
physical body of the sadhaka drops. 

But if the physical body is completely spiri- 
tualized and identified with the transcendental body, 


1 Bh.S., Sec. 304 
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what, it may be asked, can be the meaning of its 
droping? In reply to this Vi$vanatha Cakravarti says 
as follows" 

“From the very beginning of smarana-kirtana 
the process of the spiritualization of the physical body 
begins and at the stage of the attainment of prema 
it becomes completely spiritualized (n/rguna). This 
may be compared to the process of eating. As we 
eat, with each morsel of the food we take partial 
satisfaction and appeasement of appetite results, but 
when the complete food is taken, complete satisfaction 
and appeasement of appetite is experienced. When 
the body is completely spiritualized the question of 
dropping or dying should not arise. If we see the 
devotees, even those, who have attained siddhi, 
dying, that is only an appearence, caused by the 
Maya-Sakti of Bhagavan like the Mausala? lila 
mentioned in the Bhagavatam—the /i/a according 
to which the course of the As/s to the children 
of the Yàdavas resulted in the appearence of a 
mausala, which became the cause of the destruction 
of the Yadavas. Bhagavan does not want that this 
secret of Bhakti-yoga should become known to 
everyone. But on some rare occasions, when He 
wants that the importance of Bhakti and its superiority 
over Jnàna, Yoga and Karma be known, He does 
not conceal the secret, as in the case of Dhruva 
and others, who went to Vaikuntha in body. `3 

It is also apparent from the Bhagavatam sloka 
11.29.32 that due to Bhakti the body of a devotee 





2 д long heavy staff for thrashing rice. 
3 \Vigvanatha Cakravarti's commentary оп Bh. 10.29.10 
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becomes spiritual like the body of Sri Bhagavan 
Himself. The question is whether the sadhaka becomes 
a parsada‘* of Bhagavan, entitled to His loving service 
and participation in His ///а as soon as he gets the 
siddha-deha (spiritual body). It is mentioned in 
Bhagavatam that Narada became a parsada of 
Bhagavan, as soon as he was conferred the s/ddha- 
deha by Him. 

Narada's case is different from that of a sadhaka 
of manjari-bhava, whose bhava is completely free 
from a/svarya and, who aspires after Vraja-prema 
and the service of Radha-Krsna in /madhura-bhàva 
in Vraja. Narada's bhava was mixed with a/svarya. 
He was carried by Bhagavan to the A/svarya-Dhama 
Vaikuntha, not to the Wadhurya-Dhama Vraja, and 
he became a parsada of Sri Narayana not of Krsna. 
Narada could become a pàrsada immediately after 
attaining the s/ddha-deha, because his a/svarya- 
bhàva had attained perfection while he was in his 
physical body in the phenomenal world, which itself 
is full of a/Svarya and therefore suitable for the 
sadhana of a sadhaka of aisvarya-bhava. 

The phenomenal world is not suitable for at- 
taining perfection in the sadhana of madhurya-bhava. 
In this world the sadhaka of madhurya-bhava can 
only rise upto the stage of prema. The higher stages 
of prema, called Sneha, Mana, Pranaya, Raga, 
Anuraga, Bhava or Mahabhava, cannot be realized 
in this world, because it does not provide suitable 
environment for the development of these stages 


4 Close associate. 
9 Bh, 1.6.29 
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and also because the physical body is not capable 
of sustaining them.9 

Therefore, even after the attainment of the 
transcendental body the sadhana of a sadhaka of 
manjari-bhava must continue till he attains the stage, 
which qualifies him for the service of Radha-Krsna 
according to madhura-bhava as Their pàrsada. The 
environment suitable for this kind of sadhana exists 
neither in the phenomenal world as such, nor in 
Transcendental Vraja or the non-manifest (aprakata) 
Vraja. It does not exist in the Transcendental Vraja, 
because it is the place for Siddhas, nitya-siddhas 
and Sadhana-siddhas. Sadhakas cannot go there.’ 
Sadhana for the attainment of the higher stages 
in Prema is possible only in the Prakata-prakasa 
of Vraja, which is a mixture of the transcendental 
and the phenomenal. 

A sàdhaka of a particular bhava becomes a 
parsada of Bhagavan and serves Him according to 
his bhava only when he reaches the particular stage 
of prema, without which service according to his 
bhava is not possible. The service of Radha, Who 
is the very Image of mahabhava, the highest stage 
of prema, is not possible without mahabhava. The 
sadhaka of manjari-bhava must attain mahabhava 
in order to become a parsada of Radha-Krsna in 
Celestial Vraja. Since sadhana is not possible in 
Celestial Vraja, Yoga-mayda, after his attainment of 
siddha-deha, gives him birth in the house of a gopi 
in the Prakata-prakāśa of Vraja (manifest Vraja) in 





6 RV.C., 6 
7 ibid, 7 
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whichever Brahmanda  Vraja-/ilà happens to be 
manifest at that time.8 The sadhaka takes birth from 
the womb of a gop/ as a gopi. He grows in the 
atmosphere of Prakata (manifest) Vraja, surcharged 
with madhurya and without the least trace of a/svarya. 
He enjoys the company of the n/tya-siddha parikaras 
of Bhagavàn. They pour down into his ears the 
ambrosia of Krsna-kathà,? which intensifies and 
sublimates his prema till it rises to the stage of 
mahabhava. It is then that he becomes qualified 
for the service of Radha-Krsna in manjsari-bhava and 
enters the /i/a as Their parsada. 

It may be asked: What is the necessity of 
the sadhaka's birth out of the womb of a gopi? 
He can, immediately after the attainment of prema, 
be transported to the place where Prakata-/i/a is 
going on and can, in the company of the n/tya- 
siddha gopis rise to the higher stages of prema. 

In reply to this ViSvanatha Cakravarti says: “That 
would not be in accordance with the madhura Nara- 
fila..° |t is necessary for the requirements of Mara- 
lila that the gop; should be someone's daughter, 
someone's wife, which is not possible without her 
taking birth in the house of а gopi.!! 

Astayama-lila-smarana, however, is not for 
everyone. It is a whole time discipline, requiring 
complete withdrawal of the mind from all other 
activities and contemplation of the divine ///à all the 


8 There are infinite Brahmandas (universes). In one Brahmanda or the 
other Vraja-lilà is always manifest. 
9 Talks about Krsna. 


10 |15 according to the {ila of ordinary beings. 
BOER МЄ? 
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twenty-four hours. Besides, it is encumbered by two 
important conditions, which cannot be easily fulfilled. 

Firstly, it has to be practised under the guidence 
of a Siddha guru, who cannot be easily found. The 
guru gives to the disciple a description of his manyari- 
svarupa—its form, colour, age, dress and the particular 
kind of service of Radha-Krsna assigned to it. He 
also gives him a similar description of his own 
manjari-svarüpa, the manjari-svarüpa of his guru 
and guru's guru etc. This is called Guru-pranalika 
or Siddha-pranàli. This is necessary, because the 
disciple has to perform the service of Radha-Krsna 
in his manjari-svarūpa under the guidence of the 
guru-manyjari. The description of the disciple's manjari- 
svarüpa given to him by the S/ddha-guru is not 
imaginary. It is according to the disciples manjari- 
svarüpa, which already exists in the Bhagavad Dhama 
and is inspired in the guru's heart by the grace 
of Krsna. It is only in the heart of a S/ddha-guru 
that the real manjsari-svarUpa of the disciple can 
be inspired by Krsna. 

Secondly, the heart of the devotee desiring 
to perform this kind of sádhana must be pure. Sri 
Jiva says that the devotee, whose heart is pure 
like a crystaline jewell (sphat/ka-man!/) alone develops 
lobha (greed) for Raganuga-bhajana, without which 
this kind of bhajana is not possible.'2 Purity of the 
heart implies freedom of the mind from all desires 
except the desire for the loving service of Krsna. 

Freedom from all desires virtually means the 
state in which the saàdhaka has for all practical 


——— سے‎ ——— —À M H—— MÀ 


12 BhS., Sec. 310 
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purposes risen above body-consciousness. Therefore 
Siddha Sri Jagadiga Dasa Babaji used to say regarding 
smarana: "First marana then smarana, which means 
that one must first die, that is, one must conquer 
all desires and rise above body-consciousness, before 
he practicses s/marana. 

This is a necessary condition specially with 
regard to the smarana of astayama-li/a, which includes 
the smarana of the most esoteric amorous ///à of 
Radha-Krsna. The sádhaka, who has not conquered 
lust, must not contemplate them. The only remedy 
for conquering lust and purifying the mind of all 
desires is Vama-samkirtana. Sri Caitanya Mahaprabhu 
has glorified Vama-samkirtana in His “ceto-darpana- 
тагјапат“ Ssloka as the one thing that cleans the 
mirror of the mind and makes it crystal clear. In 
his teachings to Svarüpa and Ramananda He said 
that by purifying the mind /Vàrma-samkirtana opens 
the way for all kinds of Bhakti-sadhana, which means 
that it is an essential condition for all kinds of Bhakti- 
sadhana.? 

The saàstras and the saints, therefore, generally 
advise that the sadhaka should practice Nama- 
samkirtana and cleanse his mind of all impurities 
before he practises astayama-lila-smarana. Sri Jiva 
not only stresses the need of purifying the mind before 
doing smarana, but also the need of doing smarana 
with Nama-kirtana when the mind is purified.!^ 
According to him smarana is not fruitful without 
Nàma-kirtana. |n His teaching to Raghunatha Dasa 


13 Cc. Antya, 20.12 
14 BhS., Sec. 275; Krama Samdarbha, 1.5.25 
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Gosvami Mahaprabhu also emphasised the necessity 
of doing smarana with Narna-kirtana.'° 
The astakàlina-/ilà of Radha-Krsna was first 
described by Rüpa Gosvami in the eleven s/okas 
of Smarana-mangala-stotra, included in the list of 
works of Rupa Gosvami, given by Narahari Cakravarti 
in Bhaktiratnakara. He says: “Rupa Gosvami gave 
the s/okas to Kaviraja Gosvami and asked him to 
expand them in Govinda-Lilamrta. After Govinda- 
Lilamrta, Sri Viévanatha Cakravarti described the 
astakalina-lila in Krsna-Bhavanamrta. These works 
were beyond the reach of ordinary people, because 
they were in Sanskrit Therefore Siddha Krsnadasa 
Babaji of Govardhana wrote at the request of Srimati 
Radharanit his Gaura-Govinda-Lilàmrta-Gutika іп 
Bengali. His special contribution in this work was 
that he prefaced the Radha-Krsna-lila of each part 
of the day with Gaura-/ilà. The sadhaka 15 supposed 
to contemplate on Gaura as contemplating the lila 
of Radha-Krsna. Thus he does not contemplate the 
lila of Radha-Krsna directly but through Gauranga 
Mahaprabhu. Later Sri Krsnadasa Baba compiled an- 
other work called Bhavana-sarasamgraha, in which 
he described each ///à in greater detail, drawing suitable 
material from Govinda-Lilamrta, Krsna-Bhavanamrta 
and the other works of the Gosvamis. 





15 cc. Antya, 6.237 
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(Bh. S., Sec. 275; Krama Samdarbha, 1525) 
According to him smarapa is not fruitful without 
Nama-Kirtana. In His teaching to-Raghunatha Dasa 
Gosvami Mahaprabhu also emphasised the necessity - 
of doing smarana with Nama-kirtana, | ve 
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